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• PREFACE 


“Let us hear, O Lord, only what is decent 
and blissful. Let us see only what is graceful 
and beneficial. Let us concentrate all our senses 
on prayer unto Thee and, O Lord, let our lives be 
spent in being of service to Thee and to all the 
world through Thee.’’ Rk 1.89.8. 

The eternal Vedas are the fountain source of 
all knowledge. The extent of civilization and 
culture that is found in the Vedas is simply unique 
and incomparable. Some writers, in speaking 
about the Ramayana, have said that it is useless 
trying to find a parallel for the great war between 
Rama and Ravana because there cannot be any 
such parallel. Such is the case with the Vedas. 
The Mantra, quoted above, is the ‘ Prayer of 
Peace of the Atharva-vedins. 

Is there any difference between the spirit of 
this Vedic lesson and the teaching of Auguste 
Comte that * ‘ the characteristic basis of religion is 
the existence of a power without us, so com- 
pletely superior to ourselves as to command the 
completest submission of our whole life’ ’ P There 
are men who have described this ' Store-house 
of incomparable Knowledge,’ — the Vedas, — as 
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the folk songs of a pastoral people. Some have 
chosen to see in the Vedas the abject adulation, 
of the terrific forces of Nature by an awe-struck, 
primitive people, trembling in dread before those 
mighty forces ; some have ascribed to it the first 
rude attempts at poetic expression of a simple- 
hearted imaginative folk. Some others, again, 
have thought it fit to shove it off as merely mytho- 
logical or pre-historical tales and mythical fables. 
On the other hand, famous Western scholars, 
like Goethe, the poet, and Schopenhauer, the 
philosopher, have praised the Vedas beyond all 
measure as a source of solace and beatitude in 
their daily studies on account of the sweetness, 
serenity and solemn ideas. 

Nowadays, though the Indian Hindus profess 
their adherence to the Vedic religious system, yet 
they have no faith in the Vedas. There is hardly 
any systematic teaching or study of the Vedas. 
Yet some pedants try to establish their own 
theories by misquoting and misinterpreting the 
Vedic Texts. Some believe in the Vedas and try 
to follow the Vedic observances, yet they do not 
seem to believe in the Vedic Monism or in the 
efficacy of the idea of ‘ Rupam ^ (Form) in sym- 
bolic worship. 

To them the ' Adored One ’ is neither Sagunam 
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nor Nirgunam — neither personal nor impersonal 
absolute. Yet the very DeVas like lndra and others 
whom they profess to believe in, are mentioned 
in the Vedas as the ‘ two handed one ’ — Vajra 
in his hand, with beard and hair of golden hue. 
Moreover, one can find the expressicn of the idea 
of Monism in these Vedic references. Modern 
educated community is largely made up of these 
so-called followers of the Vedas. Some of them 
have found in the Vedas references to the slaugh- 
ter of cows even without properly reading the 
Vedas. While others want to reject them alto- 
gether as full of superstitions. This book is 
published with the object of placing before the 
public some ideas about the true nature of Vedic 
lore, by removing some of the fanciful cobwebs 
which have obscured the real meaning of the 
Vedas. 

In the preparation of the book, major portion 
of the trouble has been taken by Sreeman Kshiti- 
mohon Dasgupta, late Principal, Victoria College, 
Comilla. Sreeman Ganga Charan Dasgupta, Prin- 
cipal (retired) of the Baroda Secondary Teachers’ 
Training College, has taken great pains in seeing 
the book through the press. Sreeman Basanta 
Kumar Chatterjee, Sreeman Probodh Chandra 
Chowdhury, Rai Bahadur Sures Chandra Bose 
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and Sreeman Jyotis Chandra Mitra also helped me 
in various ways. I am grateful to them all for 
their services and bless them for the same. 

Nobody is more painfully conscious than 
myself of the many blemishes that may appear in 
the book. They are due to the abnormal social 
conditions in which the printing had to be carried 
on against odds as a result of the conflicts 
through which the country has been passing. 
But for the unfailing courtesy and sympathy of the 
Superintendent of the Calcutta University Press, 
the publication would have been delayed consider- 
ably. 1 gratefully acknowledge his debt. 

Lastly I must thank the authorities of the 
Calcutta University for kindly publishing the book. 


Swami Mahadevananda Giri 
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It is greatly to be regretted that the modern 
Hindu derives his knowledge about the Vedas 
mainly from the writings of Western scholars. 
From the point of view of intelligence and erudi- 
tion Western scholars hardly leave anything to 
be desired. But in spiritual matters intelligence 
and erudition are not enough. As the Katho- 
panishad says, “This Soul (Brahman) cannot be 
attained through excellent discourses, nor by intelli- 
gence or by vast erudition. He can be attained only 
by one who is selected by Him. To such a person 
He reveals His own self.’’ 1 But what kind of 
person is selected by Brahman for the revelation 
of His self ? In the next verse the Sruti describes 
the nature of such a person. He must desist 
from wicked acts, i.e., from all acts prohibited 
in the Sastras. He must be thinking continously 
and uninterruptedly of Brahman. One who ful- 
fils these conditions can attain Him even though 
one may not be learned. We find in the Chhan- 
dogyopanisad that Satyakama Jabala was asked 
by his preceptor to tend 400 cows and not to 
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return till the number rose to 1 ,000. He went 
about tending the cows for several years till the 
number came up to 1 ,000 . And divine knowledge 
was revealed to him, even though he did not 
possess much of Gastric learning through intellect. 
It must be presumed that Satyakama led a pure 
life and was all the time thinking steadfastly of 
God — thus rendering himself fit for divine revela- 
tion. In modern times we find that Ramkrsna 
Paramahamsa, who was practically an illiterate 
priest of a temple, attained divine knowledge 
through steadfast devotion to God. 

It may be urged that all this may be true for 
the attainment of divine knowledge. But what 
has that to do with the greater part of the Vedas 
consisting of hymns addressed to minor deities 
and of rituals prescribed for the attainment of 
heaven? However, this is only a superficial view 
of the Vedas. The Kathopanisad says, “ All the 
Vedas lay down the means of attaining Brahman.”' 
It must therefore be concluded that all the Vedas 
(including the hymns and the rituals) are intended 
to serve as a means for the attainment of Brahman. 
There must be an esoteric meaning of the hymns 
and rituals which lies deep below the surface. 
Lord Srlkrsna refers to such an inner meaning of 
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the Vedas when he says in the Bhagavad Gita, 
“ By means of all the Vedas 1 am to be known ; 
I alone know the true meaning of the Vedas.” 1 
If the Vedic rituals are performed with a desire 
for enjoying the fruits thereof, they enable a person 
to attain heaven but the same rituals enable a 
man to attain divine knowledge if they are 
performed without a desire for enjoying the fruits 
This is the well-known doctrine of N iskama-karma 
which has been elucidated in the Bhagavad Gita ; 
but whose seeds are to be found in the Vedas and 
the Manusamhita . 

European scholars claim to have studied our 
sacred literature in a scientific spirit, free from 
superstitions to which our ancient scholars were 
said to be subject. But, in fact, we find that the 
conclusions arrived at by Western scholars are in 
many cases largely vitiated by their own prejudices. 
As an example, it may be mentioned that almost 
all Western scholars have held the view that the 
writers of the Upanisads lost their faith in the effi- 
cacy of Vedic sacrifices and in the existence of the 
Vedic gods. But, as a matter of fact, the existence 
of Vedic gods and the efficacy of Vedic sacrifices 
in attaining heaven have been affirmed in all the 
Upanisads. It is a matter for consideration whether 

1 -tarn' 



Xll 


VED1C CULTURE 


the Western scholars have not imputed to the authors 
of the Upanisads their own prejudices against Vedic 
gods and Vedic sacrifices. What is greatly to 
be deplored is that many modern Indians educated 
on Western lines have accepted the views of 
Western writers in this matter. They have not 
paused to consider whether there is sufficient 
justification for this view in the Upanisads them- 
selves. Nor have they realised that the logical 
consequence of this view is that the Vedas are 
self-contradictory and therefore cannot be true, and 
that all our ancient scholars who held that the 
Vedas were infallible were wrong. Such views, 
disseminated through the Universities, have sapped 
respect for ancient culture in the minds of the 
younger generation. The prophetic genius of 
Bankim Chandra scented this danger long ago 
and warned us that we must be very cautious in 
accepting the novel doctrines of Western scholars 
regarding our ancient literature. But this warning 
has gone unheeded. 

It is our good fortune that His Holiness Swam! 
Mahadevananda Giri has written a book cn Vedic 
culture. Swamijl is a disciple of His Holiness 
the late Swam! Bholananda Giri whose name is 
one to conjure with in Bengal. Swam! Maha- 
devananda Giri has studied the Vedas extensively. 
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as a perusal of this volume will amply testify. 
The present treatise, it is believed, will contribute 
much towards the furtherance of Vedic researches 
in India. He has also critically examined some 
of the systems of Western Philosophy and has 
sought to establish the superiority of Vedic Philo- 
sophy to other systems in these pages. His 
Holiness holds the Adwaita view of Sankar- 
acharyya of which there is a clear exposition in 
this book. He has shown that Adwaita Philo- 
sophy is to be found in the Samhita portion of 
the Vedas as well as in the Upanisads. He has 
shown that the passages which are cited in favour 
of the view that beef was an article of diet in 
the Vedic age, can bear a different interpretation. 
It may be noticed in this connection that some 
| of his views are not orthodox. Thus, he has held 
I that the original home of the Aryans was outside 
India, which is against the orthodox view that 
India is our original home. He has dealt with 
' many of the questions discussed by Vedic scholars 
“ and thrown new light on them. 

- With these few words by way of introduction 

I commend this book to all lovers of Vedic 
culture. 


Basanta Kumar Chattopadhyaya 



VEDIC CULTURE 

1. The Abode of the Rjshis 

# TO# 

I bow to Thee, O Rudra, the creator and sus- 
tainer of life and of all sacrificial offerings. 

When we open our eyes, the first thing that 
we see is the earth and then the sun that reveals it- 
The earth without the sun is not a happy imagery 
even to contemplate. A sunless earth, under a 
crust of perpetual snow and immersed in an all-per- 
vading darkness, would be no fit habitation for any 
living being. Apart from this relation of ‘ the 
revealer and the revealed,’ the sun and the earth 
are bound together by another tie that attracts them 
to each other — the law of Gravitation. It is thus 
that the planets and the earth, with its own off- 
shoot the moon, are rotating round the sun. The 
seasonal changes which bring fresh charms on the 
face of the earth are brought about by its nearness or 
distance from the sun . 

The sun is known as the ‘ Savita the genera- 
tor — as it has generated this world. The moon 
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and the planets are moving in space round the 
sun from which this vast solar system has 
sprung. It is because the Vedic Rishis had real- 
ized that the earth originated as a flaming spark 
ejected by the sun, that they offered their prayers 
to the sun in the Gayatri mantram composed in 
the Gayatri metre. Advanced science has also 
now-a-days accepted this view. To the Vedic 
Rishis the fact that the earth and the sun are 
material bodies composed of the same ‘ matter ’ 
was as much known as the great truth that the 
same * spirit ’ underlies and permeates these 
'different forms of matter. It is this realisation that 
the same spirit permeates and sustains everything 
in the universe that led them to realise the essen- 
tial oneness between different ‘ forms ’ of matter 
including the human body itself and the correspond- 
ing oneness of the spirit ‘ that sustaineth all.* 
One of the earliest of the Rishis — Dadhichi — son of 
Atharvan of the Angira clan, who counted their 
year in nine solar months — realised and proclaimed 
this oneness — this unism — between the Creator and 
all created beings in the Vedic hymn 

sftenraft tjw. 
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I am He — the same Purusha — that is present 
everywhere . ’ ’ 

For this reason, the sun has been the object of 
worship as the spirit and soul of all moving and 
static things 

( ■snaTT ) 

The earth after being ejected by the sun as a 
flaming spark became gradually cool until it 
reached the present state. 

Even in modern age the telescope reveals to 
us a demonstration of its original form in the 
luminous spiral matter of a mass of hot vapour that 
swirls incessantly in the vast space of the solar 
system. After a process of cooling, the earth 
emerged asa vast sheet of water — Vide Rik. 10.121 .7 
and the Brihadaranyaka , 1.2.1 and 3.5.1. At 
this stage the Lord (of creation) with a view to 
bring out the created world, first brought into 
existence and manifested Himself in the aquatic 
zoophytes and sea- weeds and fishes. This is the 
first sign of life. In course of time some parts of 
this watery earth became sloughy mud and animals 
like the turtle that could sustain themselves in 
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this mud appeared there. As the mud became 
more and more firm and dry, shrubs and plants 
began to grow and then animals that could grout 
and browse, like the boar, came in. Ages rolled 
by and the Earth became covered with dense forests 
and mighty trees, and in their midst began to roam 
the fabulously huge creatures of the Mesozoic Age. 
Then, last of all, came the Homo Sapiens (Man) — 
the Vamana or the dwarf. In comparison with 
those downy monsters of the air like the Ptero- 
dactyles and the frightfully huge Tyranno-Saurus 
that lorded over the forests, the human species 
must have been nothing but dwarfs. This is con- 
firmed by western scholars of modern times who 
are now explaining the story of creation and the 
history of evolution in this way. Eminent geo- 
logists all over the world have engaged them- 
selves for over half a century in careful researches 
about the formation of the earth both before and 
after the appearance of man. A little before and 
also for some time after the earth had become a fit 
habitation for human being, it was rocked and 
tossed about like the storm-swept billows of the 
sea and becoming, in consequence, displaced, torn 
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and twisted in some places, eventually got its 
present uneven surface and shape. To this reason, 
the gliding of the hills and also, in some cases, 
their shooting up to very high altitudes are due. 
It resulted even in the transformation of the inner 
-Strata of the earth. Geologists are of opinion that 
the Salt Range Hills in the Punjab in India are 
auch displaced mountains. The Saraswati, the 
Nerbudda (i^armada) and the Tapti rivers have 
changed their courses and so the two last named 
rivers have fallen into the western sea (the 
Arabian Sea) instead of falling into the eastern 
sea (the Bay of Bengal). The Saraswati has 
mingled with the sea after separating from the 
Ganges. In the Rig-Veda we find that Indra made 
the mountains static and fixed in one place by 
cutting off their wings (2.17.5). He made an 
opening for the rivers by piercing the hill-sides 
(1 .32.1) and (1 .56.6). The mountains shook and 
trembled on their bases dreading the wrath of Indra, 

etc. (1.63.1,2.12.2, 2.17.5, 3.30.9). Seas and 

lakes, rivers and springs, etc., must have changed 
a good deal when these mighty phenomena took 
place. 
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In a Rigvedic mantra (1.131.4) we find the 
passage — “ You have subdued the spreading earth 
and the vast expanse of water.” Surely this refers 
to that vastness of time — the majestic aeons — 
through which the earth grew more and more like 
the earth on which we live and when the fiery 
vapour began to condense into clouds and the first 
rain fell hissing upon the rocks below. Surely this 
refers to the great floods of the glacial age and to 
sheets of water enclosed in vast crags of the hills 
and to the emergence or depression of some parts 
of the earth. 

In Rik. 10. 124. 9 there is a description of the 
emergence of snow-clad hills, the suffocating 
stillness of the atmosphere and the lifting up of 
the earth accompanied with a furious uproar, the 
submersion of vast tracts under water and the 
shooting flames of the submarine fire therecn. In 
Rik. 10. 124. 9 there is a mention of 
«RT) nauseous or loathsome rains frcm the clouds 
and in Rik. 10. 136. 5 we find reference to torrents 
of water with floating snowflakes. What else can 
all these refer to but streams of water flowing out 
of an avalanche of snow ? In Rik. 10. 30. 3 and 4 
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there is a description of the steady passage of water 
until it mingles with the sea and also about a 
terrible rain of fire. Rik. 8. 32. 26 refers to the 
slaughter of the Asuras through a shower of hail- 
storms and Rik. 7. 97. 8 says that rivers have been 
rendered bathable by the liquefaction of their 
water. Surely this must refer to a period of drift- 
ing snows. These passages may apply to con- 
temporary events or they may be a faint echo of 
the remembrance of old things. In the Rig-Veda 
there is a passage which refers to the custom of 
keeping alive the memory of ancient times from 
generation to generation. 1 Many such references 
about traditions of ancient times are found in the 
epics of the Ramayana and the Mahabharata as 
also in the Puranas and in the law books like 
those of Manu. Such references are also to be 
found in old Persian literature. Geologists and 
archaeologists also do not seem toi gnore altogether 
the historical value of these old traditions. 

The Rig-Vedic hymns quoted before have led 
some scholars to assign the Vedic Period after the 
first glacial age. 


1 Vide Rik. 6. 21 . 5. 
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The narrative found in the Holy Zend-Avesta 
of the ancient Persians that at the behest of their 
God the great Ahur Mazda, Bibamghat’s son, the 
patriarch Jima, built a huge trench-like shelter to 
preserve therein the various species and seeds for a 
time, so that these might not be totally destroyed 
by the impending deluge of rain and snow and 
that they after its subsidence left their shelter to 
find new homes abroad, is accepted as true by 
western savants. The Zend-Avesta is the name of 
the authoritative scriptures of the Persian-Aryans, 
written in the Zend language by an Aryan sage 
named Avasta whose name also occurs in the 
Sama-Veda. In the Zend-Avesta it is further 
stated that after Jima was defeated by Ajidahaka, 
he was restored to his former position by Athya 
Traitan the mighty, who slew the three-headed and 
six-eyed Aji. 

We also find in the Rig-Veda that the six-eyed 
Trisira (the three-headed) was slain by Aptya Trita. 
Western scholars have identified Jima with Yama, 
Bibamghat with Vivasvat and Athya Traitan with 
the Rig-Vedic Aptyatrita. If this view is accepted 
as true, then surely a sort of sheet anchor for the 
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chronology of the time of the Rig-Vedic Aptya 7 rita 
can be established. According to the Zend-Avesta 
the great Ahur Mazda warned jima of the impend- 
ing deluge and commanded him to build a trench- 
like shelter. Therefore, Jima must have lived just 
a little before the deluge. There have been two 
glacial ages according to the European scholars 
and four according to the Americans. The Rig- 
Veda of the Sakala school that we know in the 
present times is only a portion of the original 
Vedas. Though there is no direct or clear des- 
cription of the glacial age, yet the mantras RV. 
10. 124. 9 and 10. 136. 3 mentioned before read 
with the foregoing statements of the Zend-Avesta 
may refer to this deluge. This Vedic Aptya Trita 
is the Rishi of RV. 1. 103, 106; 8. 47; 9. 33 ; 
9. 34 ; 9. 102; and 10. 1. 7. His name is men- 
tioned in many hymns. In R. 5. 41 . 4 ; 8. 12. 6 
we find that Aptya Trita partakes of the Soma 
along with the Devas. There are several other 
Rig-Vedic Rishis belonging to the Aptya clan. 
The names of several Vedic Rishis and deities 
also occur in the Zend-Avesta and there is a 
close identity in some of the stories which are 
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found both in the Rig-Veda and the Zend-Avesta- 
For this reason western scholars have thought it 
fit to infer that the ancient Aryans of India and 
the ancient Iranians of Persia must have lived 
together as one people. 

The word ‘ Iran ’ is only a corrupt form of the 
word ‘ Aryya.’ Some hints about the early abodes 
of these Iranian-Aryans can be traced in the 
Zend-Avesta. Sixteen such places are specially 
mentioned. The divine Ahur Mazda — the God 
among the gods of the Iranian-Aryans had built 
these places one after another for the residence of 
His devoted followers. The names of these places 
are serially arranged in the following order : — 
(1) Aryano bija, (2) Sugdha, (3) Moiu, (4) Bagdhi, 
(5) Nisaya, (6) Haraju, (7) Bekreta, (8) Urba, 
(9) Kshmenta, (10) Haravati, (11) Hetumanta, 
(12) Ragha, (13) Chakreta, (14) Varuna, (15) 
Haptahendu and (16) Rangha. The first and 
earliest is the Aryancbija, the seed place or original 
home of the Aryans — their heavenly paradise. 
It is situated on the river Daitya. It is bounded 
by the river Ramgha on whose other bank live the 
worshippers of the Devas. This river Ramgha 
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flows from south to north, i.e., glides along a 
northeinly course. Sugdha or Sogdiana is modern 
Samarkhand ; Morumorgiana is Meiv while Bagdhi 
Bactria is Balkh. Nisaya Nisu is placed between 
Moru and Bagdhi. Haraju or Saraju is the Harirut 
river near Herat in Afghanistan. Bekreta is Kabul 
or Sijistan. Urba is either Ispahan or Khorasan or 
Kabul. Kshmenta is Bahirkania Gurjan near 
Baharkena Kandahar in Afghanistan. Haravati or 
Saraswati Araksia is the modern river Haiut in 
Afghanistan. This river Haravati has seven 
branches. In the Rig- Veda also there are references 
about the seven-streamed: Saraswati. Hetumania or 
Setumat is the Helmund river in the Afghan coun- 
try. Ragha Rajoi or Raya near Teharan in Persia 
is the birth place of Zoroaster (Zara Thustra). 
Chakreta or Chakrya is in Khorasan. Varuna or 
Varena, modern Ghillan or Teboristan, is the birth 
place of ‘Athya Tritan.' Athya is equivalent to 
Aptya, i.e., watery or pertaining to water. Varuna 
is the Lord of water. Haptahendu or Saptasindhu 
Hindabas is the Indian Punjab. The word Hindu 
is derived frcm the term Haptahenc’u. But the 
previously mentioned Arkasia also may be 
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a fortiori identified with Haptahendu. Lake 
Abu-i-Sard in Afghanistan has seven rivers flowing 
into it. This region, therefore, may also be the 
Haptahendu of the ancient Iranians. Ramgha or 
Russa according to the opinion of western scholars 
might be some place on the Caspian Sea near 
Anatolia or somewhat more to the south in Irak or 
Mesopotamia. 

There is a good deal of speculation about the 
original home of the Aryans. Central Asia, 
Scandinavia or Sweden, Northern Europe, Germany 
or the neighbourhood of the Carpathian ranges in 
Central Europe and Sumeru — the Arctic region of 
northern Asia, are variously said to be the home of 
the ancient Aryans. Dr. Abinash Chandra Das, 
a learned scholar of Calcutta, has tried to establish 
the Punjab or the Saptasindhu as this original 
home by refuting the other theories. According to 
his theory, the ancient home of the Aryans is the 
region of the Saptasindhu made up of the basins of 
the five tributaries of the Indus together with the 
Saraswati and the Drishadvati. Some years ago 
Bal Gangadhar Tilak propounded the theory that the 
ancient home of the Aryans was in the Arctic region. 
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There has been a good deal of discussion over 
this point. Whatever or wherever might have been 
the original home of the ancient Aryans, it has been 
admitted by all that it was in India — this land of 
Bharata — that the Aryan civilization and culture 
reached its sublimest expression. It was after the 
name of these Aryans that the country between the 
Himalayas and the Vindhyas became known as 
the Aryavarta — the land of the Aryas. It was a 
country specially created by God at a later period 
so that the Devas might make the earth more sub- 
lime by revealing themselves in this holy land. 
That the Vindhya range and the high tableland 
to its south, i.e., the Deccan, are far more ancient 
than the northern plains of Hindustan, is a geo- 
logical truth. Thousands of years ago there was a 
vast expanse of water between the Vindhyas in the 
south and Siberia in the north. Geologists have 
named this inland sea as the Tythe. 1 The Hima- 
layas rose out of the depth of this Tythe and thus 
brought about the formation of the Aryavarta. 
The Devas performed their sacrifices at Kurukshetra 


1 See Geology, Wadia. 
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on the Saraswati after creating this holy land — a land 
suitable for their holy deeds. ^EWT*f7 4)^*1 

3J53FGTT ^riMlR . Kurukshetra is the holy 

place where the Devas offered their sacrifices and it 
was also used by all other beings as a fit place of 
worship. It was for this reason that this tract has 
been said to have been specially created by the gods. 
The Aryavarta is known to the geologists as the 
Gangetic basin. In this holy Aryavarta, God has 
revealed Himself at different times in various ways 
to stabilise the rule of piety. It is a land of refresh- 
ing waters — a land of fine fruits and a delightful 
land of bracing and cool breeze. 

Though Dr. Abinashchandra Das has given 
several reasons to prove his theory, it appears that 
on some points his reasons are unacceptable. He 
has depended on the Zend-Avesta regarding the 
geographical position and historical truths in support 
of his theory, but he has not accepted these geo- 
graphical or historical references of the Zend-Avesta 
as a whole nor has he given any valid reason for 
rejecting them. The Aryans of India worshipped 
the Devas while the Aryans of Persia — the Iranians 
— were worshippers of Asura. In the Zend-Avesta 
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are found many loathsome invectives against Indra, 
the chief among the Vedic gods, and other deities 
like the heavenly twins, the Nasatyas, etc., and also 
against their votaries. Angiramanyu was the im- 
placable foe of Ahur Mazda. The term Manyu 
means sacrifice. Angira, the founder of the cult 
of offering sacrifices to Indra, most probably has 
been thus called Angiramanyu in the Zend-Avesta 
or he may have been known as Angiramanyu 
because he worshipped Indra (Satamanyu) who 
had celebrated one hundred sacrificial rites. 
It is stated in the Zend-Avesta that this Angira- 
manyu with the help of the gods destroyed, one 
after another, the sixteen abodes that had been 
built for the Iranians by their great god Ahur 
Mazda. Just as the Aryanobija was built as an 
abode for the Aryans of Persia (the Iranians), so 
was the Haptahendu. If the Angiras settled in 
this Haptahendu after driving out the Ahur- 
worshipping Iranians, then surely this place cannot 
be the original home of the Vedic Aryans. 

The word Saptasindhu occurs in the Rig-Veda 
but it appears that this Vedic Saptasindhu is a 
sort of a celestial stream covering the lower 
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world and the sky. 1 In some cases it might mean a 
stream of water or river also but it has to be 
established that this Haptahendu indicates the name 
of a place and that place is the Punjab. The Punjab 
means the Land of the five rivers — not of the seven 
rivers. If the Punjab was known as the Sapta- 
sindhu, then surely the Punjab would have been 
referred to in the Rig- Veda as the Saptasindhu but 
instead of calling the country by this name, why' 
does the Rig-Veda indicate these places in the 
Punjab and its neighbourhood by Sindhavadhi, 
Gandhar, Asiknia, Arjikiya, Saraswata, thePancha- 
janapada, Sarjanabat, Kritya or Rijika and other 
place-names ? In the Rig-Vedic Hymns 1. 126. 

1 , 6. 45. 31 , 7.5.3, 8. 64. 1 1 , 9. 65. 22-23, and 

9. 113. 1 the term Saptasindhu appears to indicate 
a stream of water. The supposition that the word 
Saptasindhu is formed from the five principal 
tributaries of the Indus and the two rivers Saras- 
wati and Drishadvati is contrary to Vedic conclus- 
ions because in Rik. 8. 54. 4 we find 

So according to this hymn the river 

1 Vide Rik 1.52. 1 4, i .72.8, 5.47.5,6.7.6,8.69.12,9.22.6, 
10.43.1 and 10.49.9. 
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Saraswati is quite distinct from the Saptasindhu. 
Otherwise this passage would have to be rendered 
as the seven-streamed Saraswati. In Rik 1.3. 12 
the Saraswati is spoken of as a big river (the full 
streamed Saraswati). Dr. Abinash Ch. Das also 
speaks of the Saraswati as the mighty river. 
In the Mahabharata also there is a reference to the 
seven-streamed Saraswati. In the 38th chapter of 
the Salya Parva Janamejaya enquires ‘ ‘ whence and 
wherein flow this seven-streamed Saraswati ”? 
Vaisampayana replied “ O King, the Saraswati of 
the seven streams by which our neighbouring world 
is covered, is located in those places where the 
streams had been named by the ancient heroes. 
These are the Suprabha, Kanchanakshi, Bisala, 
Manorama, Saraswati and Oghavati and also 
the pure- watered Surenu ” — vide verses 3 and 4. 
In the 34.1 1 hymn of the Suklayajurveda we find 
reference to the five-streamed Saraswati. So here 
also we get a land of five rivers and may not need 
to go near the Indus for the land of the five rivers. 
Here if the rivers Ganges and Jamuna are added 
to the Saraswati of the five streams we may get a 
Saptasindhu also, and the proposition that the 
2— 1520B 
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Punjab is the Saptasindhu, loses its force. The 
land between the Saraswati and the Drishadvati is 
described in the book of Manu as Brahmavarta and 
the five janapadas Kuru, Panchal, Surasena, Chedi 
and Matsya on the borders of this region were 
known as the land of the Rishis — The Brahmarshi- 
Desha, Panchala according to Rig-Veda, is known 
as Kribi or Srinjaya. It is beyond all doubt that 
these five localities resounded with the chanting of 
the holy Sama — the sacred hymns of the ancient 
Aryans. Manu lays down the rule that the 
customs and ceremonials of these lands should be 
the standard of excellence for all other lands 
to follow. It is beyond all doubt that this holy 
tract extends over lands watered by the five-streamed 
Saraswati and the rivers Ganges and the jamuna. 
To the Indian Aryas (Aryans of India) the conflu- 
ence of the three sacred streams is at holy Pryaga 
(modern Allahabad), their chief place of pilgrimage 
and this confluence is formed, according to them, 
by the united waters of the holy rivers, the Ganges, 
the jamuna and the Saraswati. 

In Mr. Wadia’s book on geology (page 249), 
we find a support for the old Aryan tradition that 
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the Saraswati poured its waters into the Ganges. 
In later ages, due to the upheaval of the Siwalik 
ranges, the Saraswati changed its course and leaving 
the Ganges, fell into the western sea. At page 
251 of his book, we find that, at first, the mouth 
of this Saraswati was at Bhrigukachha (modem 
Bharoach) on the sea but when the sea receded 
itself, the mouth of the Saraswati was formed 
further to the west. Even at present there is a 
place of pilgrimage named Kapilasrama on the 
banks of the Saraswati at Siddhapura in Guzerat 
where the dried-up bed of the river can still 
be observed. In the 170th canto of the Adi 
Parva in the Mahabharata it is stated that in very 
old times the river Ganges fell into the sea 
after being fed with the streams of seven other 
rivers namely, the Jamuria, the Saraswati, the 
Drishadvati, the Apaya, the Saraju, the Gomati 
and the Gandaki. In ancient times, this river, 
Ganges, issuing out of the golden-peaked 
Himalayas, reached the sea after forming itself 
as a river of the seven streams, viz., the Ganges 
and the Jamuna, the Plakshajata and the Saras- 
wati, the Rathastha and the Saraju, also the Gomati 
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and the river Gandaki. Vide Adi Parva of the 
Mahabharata, Chapter 170, verses 19 and 20 : — 

grr twfrtw fef^rTT i 

»rfT jtc^t srg?T*rt: stptt u 

SfprrlN I^Trri I 

T5IWT jflTnff rTSTT II 

It was these seven rivers and not the Punjab, 
that the ancient Aryans of India knew by the 
name of Saptasindhu. Geologists even go so 
far as to assert that at one time the Indus joined 
with the Ganges (vide Wadia, p. 249) but owing 
to the change in the watershed or the basin of 
these rivers, the Indus and the Saraswati took 
a directly western course and fell into the sea. 
Rik 7.95.2, 8.20.5 describe the Indus and the 
Sutlej as falling into the sea. In Rik 1.95.2 the 
Saraswati is said to be falling into the sea but 
there is no mention of the Ganges and the 
Jamuna mingling with the sea. From this it 
can be assumed that the eastern sea was quite far 
off. In the 82 na Chapter of the Vana Parva in 
the Mahabharata the holy city of Prabhasa is 
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located at the place where the Saraswati fell into 
the sea. At that time Sindh was not the desert 
that it is now. The ruined sites of the ancient 
cities of Mohenjo-daro, Amari and Harappa can 
be cited in evidence. If in this connection Rik 
7.36.6, Saraswati Saptadhi Sindhumata is remem- 
bered, then it becomes apparent that the Indus 
was quite distinct from the seven-streamed Saras- 
wati. That the Saraswati had seven tributaries 
has already been discussed in the foregoing pages. 

In order to reconcile his views with the Zend- 
Avesta, Dr. Das has been forced to send Jima — 
the Iranian Patriarch — to the Arctic regions — 
the then lands of eternal spring, settling colonies 
and thus extending the spheres of Aryan culture 
in Armenia, Phrygia, Lydia, Thrace and other 
countries on his way, and then to bring him back 
to the lands occupied by the Iranian Aryans in 
subsequent times. He has placed these events 
in the inter-glacial period. Western scholars are 
unanimous in accepting Aryanobijo as the original 
home of the ancient Persians and therefore Dr. 
Das has been constrained to admit it also, but 
he locates this Aryanobijo in the Pamir plateau. 
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Ahur Mazda, the great god of the Persian Aryans 
(Iranians), had advised Jima to arrange for trench- 
like shelters, ‘ Bara,’ as a protection against the 
impending movement of huge glaciers which he 
foresaw. This deluge did not take place immedi- 
ately to the south of the Pamir. According to 
geological evidence, it happened up to 30° north 
latitude. It is rather curious that Jima should 
be thus sent to build his shelter in a place which the 
great Ahura knew would be swept by the deluge. 

Dr. Das has also made the supposition that 
when the old Rajputana Sea shot up as the result 
of a terrific earthquake at about 7300 B.C. its 
waters instead of rushing like a huge avalanche 
towards a lower level, formed into a dense cloud 
of vapour which caused the snow blasts in the 
Pamir and the flood in the Punjab. But geolo- 
gists refer to this cataclysm (in regions now known 
as Rajputana) in connection with the submersion 
of Gondwana in the Deccan which at that time 
extended up to the modern Madagascar islands. 
This happened, according to them, in the early 
Tertiary Age. Millions of years have rolled by 
since that time. The last glacial period occurred 
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10,000 years ago according to the American 
scholars and the consequential floods ended before 
8000 B.C. So the phenomena mentioned by Dr. 
Das took place later than the last glacial age and 
not in the inter-glacial period. 

In the Iranian literature, Aryanobijo is stated 
to be located in the vicinity of the Arctic. The 
location of Aryanobijo in the Pamirs and the 
construction therein of Jima’s “Bara” is thus flatly 
contradictory to the evidence of ancient Iranian 
literature like the Mannai Khad, etc. It is stated 
that in the Aryanobijo the summer (r'.e., day time 
when the sun was visible) lasted for seven months 
while winter or nighttime, when the sun was not so 
visible, lasted for five months. This phenomenon 
is possible only in the Arctic lands. In the 
Rig-Veda the Saptagu Rishis counted seven suns, 
i.e., seven summer months and five winter months 
in a year, to the Navagvas it was nine summer 
months or days while winter or night was for 
three months and to the Dasagvas the day was for 
ten months while the night was for two months. 1 

1 Vide Rik. I. 164. 2, 8. 72. 7, 9. 114. 3, 10. 65. 1 and 
10. 72, 8, etc. 
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In the Polar lands, Sumeru, the year is said to 
consist of six months of sunlit day and six months 
of cold dark night. Gradually as the Aryans 
proceeded steadily towards the south, the sun 
became visible to them for seven, eight, nine, ten 
and finally for twelve months in a year. For 
the prolonged sacrificial ceremonies of the powerful 
Angira clan, the directions for these rituals and 
ceremonies refer to nine months and ten months of 
the sun according to the location of the various lands 
in which these ceremonies were performed (vide 

Rik. 10. 61. 10; 5. 45. 7, 10, etc.). In Rik 
8. 46. 23 the year is said to consist of ten months. 
In ancient Rome, the year was computed to be a 
period of ten months and the word * December ’ — the 
tenth month — is a faint echo of this old tradition. 
In the old Persian literature there is a reference 
that in the Aryanobijo there were ten months of 
summer and two months of winter at first but 
owing to the action of the Devas it changed into ten 
months of winter and two months of summer. 

The fact that the climate of the Arctic lands 
was warm before the last glacial age is testified by 
the discovery of the remains of animate life. 
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trees and creepers excavated in those regions. It 
was only after the last glacial age that the winter 
season began to be computed at ten months in these 
regions. In fixing upon the Pamirs and the Punjab 
as the original heme of the Aryans, Dr. Das has 
been constrained io imagine a period of four or 
five months of uninterrupted darkness when the 
sun was bedimmed by dense clouds. According 
to the Zend-Avesta, the climatic condition of the 
Saptasindhu and the Aryanobijo became almost the 
reverse of what was before, through the action of 
of Angiramanyu. Aryanobijo was a warm land 
while the Saptasindhu was cold but, later on, the 
latter became warm while the former became bleak 
and dismal . In order to reconcile his theory with 
the Iranian tradition he states that the Saptasindhu 
or the Punjab was formerly cold whereas the 
Pamirs or the Aryanobijo was warm before but 
now it has become cold. The Pamirs and the 
Punjab are almost contiguous lands and it will not 
be wrong to say that the Punjab is just to the south 
of the Pamirs. The Pamir plateau — the roof of 
world — is a very high tableland and is surrounded 
on almost all sides by snow-clad hills. It is both 
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higher, and more north ernly situated than the 
Punjab. Commonly, the higher the land or the 
more northernly the parts of the earth, the colder 
is the climate. The Pamir plateau is both higher 
and more northernly situated than the Punjab. 
According to the view of Dr. Abinash Chandra 
Das, when it was warm, its southern neighbour, 
the Punjab (which was on a lower level and which 
was also on the fringe of the deserts) was cold and 
later when the Pamirs became cold the Punjab 
became a hot country. 

This is rather untenable. Geology records no 
evidence of any change in the Pamirs though vast 
changes are recorded in the formation of the 
Himalayas. At page 1 12 of Mr. jWadia s book it 
is stated that the climate of the salt range in the 
Punjab was warm in the glacial age as is evident 
from the traces of trees etc. embedded in the 
bowels of the earth. Dr. Das has imagined the 
existence of a desert to the south of the Punjab 
because in Rik. 6. 62. 2 there is a passage which 
refers to a perilous trail across the desert . Accord- 
ing to him, due to the heat of this desert, the 
climate of the Punjab was cool for a perid of four 
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months of clouded sun. Inspite of what the 
geologists say, the climate must have been cold 
at first and then turned hot to suit the theory of 
Mr. Das; otherwise it will contradict his theory. 
In the Zend-Avesta [Fr. xxii, xxi, xix] the Asur- 
worshippers are found to be hurling their curses at 
the Deva- worshippers. These curses, again and 
again, repeat the imprecation “ let the Devas perish 
in the north . * ’ From this it becomes clear that the 
Indian Aryans lived in lands to the north of the 
Persian Iranians. But Dr. Das has suggested just 
the reverse. He has placed the Persian Iranians in 
Pamirs in the north and the Aryans have been 
placed by him in the more southernly Punjab. 
Accoring to Vendidad (Fr. 1 1 . 20) of the Zend- 
Avesta, hell is in the north where Angiramanyu 
dwells. According to Yasht III, 9. 12-7, Ven 
Fr. 9. 1 , Fr. 7.2 the Persian hell is in the north and 
their Paradise is in the south. So it does not stand 
to reason that Ahur Mazda would send his faithful 
flock to settle colonies near their northern hell 
instead of sending them to the safe and pleasant 
lands in the south. Therefore the Pamirs cannot 
be Aryanobijo. Ahur Mazda built the Saptasindhu 
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as one of the dwelling places of his Iranian wor- 
shippers. Is it therefore reasonable to suppose that 
it was the home of the Deva-worshipping Aryans ? 

Dr. Das has fancied that his Saptasindhu 
was surrounded on all sides by the sea but since 
the rise of the Himalayas there has not been any 
appreciable change in Afghanistan, Tibet or 
Aryavarta or the northern plains of India. In his 
book — “ Rigvedic Culture ” Dr. Das has affixed a 
map in which Mr. Weils has depicted the geogra- 
phical position of these regions 50,000 years ago, 
but even in that map there is no sea circling round 
his Saptasindhu. Dr. Das has located an inlet 
of the sea between the Bay of Bengal and the 
Arabian Sea. The geologists have given the 
name “the Gangetic depression to it and are of 
opinion that it was never a sea but the basin of 
the Vindhya and the Himalayan ranges whose 
water courses carried a vast quantity of silt to this 
basin and even when this silt-formed land has been 
bored to a depth of 13C0 feet, no end of this 
muddy soil has been reached. Rik. 3. 33. 2 
describes the Arjikia (Vipasa — modern Beas) as 
falling into the sea. In that case, the sea must 
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have existed just to the north of the place where 
the Beas now meets the Indus. It must have been 
at 30° north latitude. Allowing a margin for his 
supposed desert the narrow strip of land that is 
left is too scanty for providing sufficient living 
space for the Aryan tribes who were fast increasing 
in numbers. 

According to Dr. Das the ancient kingdom of 
Oudh did not exist along the banks of the rivers 
Gomati and the Saraju as they coursed towards the 
Ganges after emerging out of the Himalayas, nor 
did the old kingdom of Videha flourish on the 
banks of the Gandaki, as, according to him, a vast 
sea rolled its countless waves over these regions 
at that time. He even suggests that the famous 
janapada of the Panchalas also did not exist in its 
traditional site. He does not hesitate to assert that 
the famous Vedic kings like Ikshaku, Mandhata, 
etc. lived on the banks of the Saraju river — not the 
Saraju of the Gangetic Doab but the Saraju — modern 
Harirut river in the western part of Afghanistan. 
The ancient Panchala was also known by the 
names of Srinjaya and Kribi — vide Rik. 8. 20. 24, 
8. 51 . 8 and also the Satapatha Brahmana 13. 5.4, 
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7, etc. From these references the existence of 
Kribi or Panchaladesha can be definitely inferred. 
So also the existence of Brishni or Surasena is 
indicated by the Vedic mantram in Satapatha Br., 
30. 8. 7. 23. It is, therefore, quite clear that 
the theory of Dr. Das cannot be accepted. The 
holy confluence of the three sacred rivers, the 
Ganges, the Jamuna and the Saraswati, did exist, 
and so the city of Pratisthana Puri or holy Prayaga 
at that spot also existed. There was no sea 
between the field of Kurukshetra and this city of 
Prayaga. The Matsyadesa and the Chedi country 
are also mentioned in the Rigveda. Matsyadesa 
is identified with the regions round modern Jaipur 
in Rajasthan and it was situated along the south 
western slopes of the Vindhya Range. Chedi is 
modern Bundelkhand ; it was ensconced in the 
northern spurs of the Vindhyas. 

The question then resolves into whether there 
existed an arm of the sea between Chedi and 
Prayaga. if it is suggested that the sea was there, 
then it would seem rather unaccountable as to why 
the Aryans went to Chedi after crossing this sea 
but did not extend their settlements in the Deccan 


THE ABODE OF THE RISHIS 


31 


by trailing over the Vindhya Passes. If, on the 
other hand, it is supposed that the sea did not 
exist there, then the question would at once occur 
as to what prevented the Aryans from spreading 
to the south. If the Vedic patriarch, Manu’s son 
Ikshaku, reigned on the banks of the Harirut or 
Haraju (Saraju) in Afghanistan, then what is the 
objection to the hypothesis that on the banks of the 
Haravati (Saraswati, modern Harut river) were 
situated the homes of the ancient Aryans ? And 
in that case, it may further be advanced that it was 
in these places that the sacred hymns of the Vedic 
Rishis were first chanted. Near about this region 
in Afghanistan, we find the Helmund and six other 
rivers all of which flow into the Saharigabu Lake. 
The Helmund itself also has seven channels or 
branches. 

Some are of opinion that the Arghan Dhab, 
branch of the Helmund is the original Saraswati. 
Some identify the Saraswati with the Harut river. 
It also consists of seven streams. Some archaeo- 
logists think that Kandahar is the ancient Gandhara. 
This Gandhara was the birth-place of Panini. So 
in Rik. 10.73.1 mantram — ‘ Sapta Sapta Tredha ’ 



32 


VEDIC CULTURE 


the reference about these rivers as three with seven 
channels may without any objection be applied 
to these three seven-streamed river systems in 
Afghanistan. Also how can the supposition be 
reasonably accepted that the abode of the priestly 
family of the Vasisthas who were the spiritual 
preceptors (the Purohita) of these Heratian Ikshakus 
(who lived near Herat in modern Afghanistan) 
was close to the banks of the Saraswati near the 
Kurukshetra or even further to the east — on the 
banks of the Jamuna? If the boundary of old 
Afghanistan be not extended as far as the Ganges 
and the jamuna, the separation of the Saptasinahu 
from Afghanistan becomes inevitable and the 
separate existence of the people of the Saptasindhu 
and Afghanistan has to be admitted. Or, if it is 
suggested that the Aryan tribes settled in the 
Punjab after they had abandoned their homes 
in Afghanistan then, the Punjab (or the Sapta- 
sindhu according to Dr. Das) can never be their 
original home. 

If it is said that the Ikshaku clan came to 
Oudh from their early seat at Herat, then it must 
be admitted that their settlements extended towards 
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the east while the Saptasindhu existed as an inter- 
vening region. Harayu and Haravati also are the 
lands of the Ahur-worshipping Iranians according 
to the Zend-Avesta. How then could the Deva- 
worshipping Aryans settle there without dislodging 
the earlier inhabitants) Dr. Das has not thrown 
any light on other intricate problems that wou 
arise if his theory were accepted, such as, whedrer 
the Vedas of the Aryan people of the Saptasindhu 
mention the names of Iskshaku, Mandhata, etc., 
who were the inhabitants of Afghanistan or whether 
the Vedas refer to the inhabitants of Afghanistan, 
he., whether the Rigveda was sung in Afghanistan 
or in Saptasindhu. Mandhata Trasa asyu, - 
are Vedic Rishis, seers and patriarchs. s it 1 y 
that seafaring Aryans who could go so ar as 
Egypt could not cross the sea that existed just 
to the north of the Vindhyas though according la 
Dr. Das this sea was but a span of shallow 
water ” ? On which shore of this sea, accor mg o 
him, were .he ei.es of places like Chech and 
Matsya which find mention in the R««d I . 
Various Cher questions like these are not solve 

by Dr. Das. 

3 — 1520B 
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From a perusal of the Persian literature, it 
appears that sea voyages were forbidden to 
these ancient Persians and the Shahino Shaho 
Volbosoa, the Lord of Persia, did not himself go 
to Rome but sent his brother, by land, to accept 
the royal crown from the gracious hands of the 
Imperator Nero though he was invited by the 
latter to do so. How could their kindred folk 
and close neighbours — the Aryans — then cross 
the sea? In many places of the Rigveda, there 
are allusions to the sinking of the galleys of 
Vujjyu and it was for this dread of the sea that 
sea voyages were not undertaken. The evidence 
of the crossing of the sea by the flora and fauna 
of a particular place dees not support, by itself, 
the idea of crossing the sea by men. The Siwalik 
ranges in the south of the Himalayas were formed 
at a later time and therefore the water courses 
that drained the Himalayas, i.e., the rivers Indus, 
Saraswati, Yamuna, Ganges, Gomati, Saraju and 
the Gandaki or Gogra existed before the formation 
of the Siwalik hills. For this reason, these have 
been given the name of “ the antecedent river 
system” of the Himalayas by the geologists. 
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The existence of the rivers presupposes the exist- 
ence of river banks also. These banks might 
not have been very high but Rik. 6. 45. 31 refers 
to the high banks of the Ganges. As the rivers 
Saraju, Gandaki, etc., existed so the lands on 
their banks must also have existed and thus 
there is no bar to the existence of principalities 
like Oadh and Videha and the conclusion 
becomes apparent that there was no sea in those 
regions. 

In the Rig-Veda Rahugana Gotama was one 
of the earliest of the Rishis and Sages. To four 
generations of his family the Rigvedic mantras 
or hymns were revealed. In the Satapatha 
Brahmana, there is a narrative describing the 
journey of Rahugana’s son, Gotama, to the banks 
of the Sadanira or the Gandaki ; also, according 
to a different version, as far as the banks of 
the Karatoa in Bengal. This Gotama, the son 
of Rahugana Rishi, took with him a Kshatriya 
chief named Videha Mathava and carrying the holy 
spark of the sacrificial fire as far as the lands 
watered by the Sadanira, anointed the said 
Videha Mathava as the Lord of those lands. 
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Videha Mathava and Mithi, King of Videha. 
mean one and the same person ; therefore the 
janapada of V ideha or Mithila must have existed 
even in the Vedic Age. The fact that the ancient 
Aryans came frcm outside and then settled in 
different parts of India cces net take away cr 
minimise the glory or importance of these 
lands. 

The old theory that the Aryans of India came 
originally frcm the lands near the Sumeiu cr the 
Arctic regions is supported by the Sastras on good 
reasons. The Vedas, the Puranas and ancient 
history all describe Sumeru as the land of the 
Devas. in Rik 8. 6. 29 it is staled that 
the sublime Indra dwells in the north in an 
entirely opposite direction from Kumeiu in the 
south. Aitareya Brahmana 8. 14 refers to the 
abode of the Uttara Kurus which is inaccesible to 
ordinary mortals. It is situated to the north of 
Mount Sumeru. The Himalaya is not the abode 
of the Devas. It is the place of Mahadeva and 
Kuvera. The abode of Brahma, Indra and the 
other Devas was in Sumeiu. Vaivaswata Manu’s 
sen Ikshaku and his descendants reigned in 
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Sumeru — vide Vishnu Purana, 2nd Part, 1st Chapter 1 
in which the 21st and the 22nd verses run as 
follows : — .With Meru in the centre the lands 
around, were given to Ilabrita. The Patriarch 
gave to Ramya the lands bordering the Blue 
Mountains. To Bhadrashwa was given the land 
to the east of Meru. In the 34th chapter of the 
Vayu Purana 2 it is stated that Mount Meru is 
surrounded on four sides by other prosperous 
lands — the country of Bhadrashwa was to its east, 
that of Bharata was in the south, Ketumala to 
the west and the Uttara Kuru was to the north 
of this Meru. So also in the 12th Chapter of the 
Matsya Purana’ Devarat Bikukshi was the eldest 
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of the hundred sons of Ikshaku — Bikukshi himself 
had fifteen sons who became the rulers of lands 
to the north of Meru. It is also heard that he had 
fourteen more sons who were said to be the lords of 
the lands to the south of Meru. The eldest of these 
was Kakutstha whose son was Sujodhana (verses 
26, 27, 28.) The evidence of the Puranas cannot 
be lightly brushed aside because these Puranas are 
the storehouses of information about those ancient 
times when the early Aryan sovereigns extended 
their influence even beyond the Pacific Ocean. 

From many of the Rigvedic hymns it can be 
known that these ancient Aryans were abandoning 
their old habitations and trying to find new homes 
for themselves. Rik. 1. 30. 9 refers to their old 
homes. 1 . 42. 8 expresses the prayer “ Lead us. 
Thou, O Lord, to lovely lands of verdant green 
and let there be no distress in the course of our 
journey. 1 . 97. 2 refers to the devout offerings 
of prayer for grant of pleasant fields and delight- 
ful roads. 2. 27. 7 invokes the queen mother Aditi 
and Aryama to lead them safely through hostile 
people to virgin lands elsewhere. 3. 47, 5 prays 
for new shelter. Rik. 4. 54. 5 asks for a dwelling 
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place and 5. 51. 15 refers to their toilsome trek. 
Rik. 5. 51 . 13 alludes to the Lord as the bestower 
of the domestic hearth. 6.47.20 alludes to the 
prayer of a forlorn people who had lost their 
moorings for guiding them to their proper destina- 
tion as they had reached a dreary country devoid 
of pasture in the course of their journey. 6. 21 . 12 
invokes the Lord in the hymn ‘ ‘ Be Thou our guide 
in this perilous path.” 6. 51. 15 invokes the 
Devas to protect them in their journey along the 
roads. In 6.54. 1 we find the prayer “ Show us 
our way and our final resting place.” 6.25.9 
prays for dwelling place. 6. 62. 2 is a prayer for 
leading them to cooling waters after passing right 
across the desert sands. 6. 4. 8 invokes the Lord 
to lead them safely along roads uninfested by the 
roving bandits. Rik. 6.20.1, 6.36.4, 6.16.18, 
24, 6. 45. 23, 6. 46. 6, 9 hymns all refer to the 
Giver of the dwelling house. 6.67.2 prays for 
a house that could keep out cold. 7. 19. 5 refers 
to the nine and ninety places spread out for their 
habitation. 7. 20. 2 refers to the principalities found- 
ed for Sudasa. 7.37.6, says “ Thou art showing 
this place as our abode.” 7. 56.24 wants the 
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extermination of the people in whose lands they 
had come to settle. 7. 74. 1, 5, 6, 7. 82. 10, 

7. 80. 6, 7. 82. 1 pray for lands and houses. 7.90. 6 
hails the Lord as the bestower of dwellings. 
7.100.4 describes the Lord as traversing this wide 
earth so as to make it habitable. 7. 101.2,8.9.1,15 
are prayers for the gift? of suitable hemes. 8. 50. 3 
refers to Indra as the bestower of homes. 8. 70. 8 
prays for the acquisition of lands of lower levels. 
8.85.5 prays for peaceful homes. 8.93. 10 seeks 
His guidance in finding a way through impassable 
tracts. 8. 4. 17, 8. 6. 30 refer to the gift of home- 
lands. 8. 18. 20 prays for houses and 9. 8. 8 for 
lands to settle. 9. 85. 8 prays for the gift of lands 
measuring feur miles (Gabyuti — two croshas). 
10. 25. 8 prays for lands and cultivable fields. 

Dr. Das has quoted certain Rigvedic hymns to 
support his theory of an encircling sea. Rik 
10. 136. 5 certainly speaks about two seas but 
these two seas are meant for the eastern and 
the western sky. In the Vedas the sky 
is often mentioned as the sea in the space 
overhead, vide Rik. 9. 62. 26, 9. 97. 44, 9. 96. 
19, 9. 95. 4, 9. 64. 8, 16 and 17. Rik. 9. 33. 6 
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surely alludes to the four seas but here the 
hymn is only a prayer for a shower of wealth in the 
shape of copious rains from all the four seas, i.e., 
the four quarters of the sky. It does not refer to 
any earthly ooject. In Rik. 10. 47. 2 the reference 
to the four seas is only in allusion to the pervading 
of Indra’s glory in all directions. Rik 10. 89. 1 
refers to the majesty of Indra as more sublime than 
that of the widest sea. Rik. 1 . 30. 18 speaks about 
the fiery chariot of the heavenly Twins coursing 
across the sea but it really refers to the gliding of 
the chariot of the Aswins along the starry path of 
the stratosphere in the blue sky. The waters of the 
overhead sea referred to in Rik. 10. 96. 8 mean 
the clouds in the sky. The map he has inserted 
in his book, also does not show his “encircling 
sea.” The last place built by Ahur Mazda is 
Ramkha or the river Russa which is said to be the 
boundary line between the lands inhabited by the 
worshippers of the Devas and the Asuras, that is 
to say, in the north lay the lands of the Devas or 
the ancestors of the Indian Aryans while in the 
south was situated Asurastan or the land of the 
Persian Aryans or Iranians. 
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In the Rig Veda, a river bearing the name of 
Russa, is mentioned in two places. The Russa of 
Rik. 10. 75. 6 is a branch of the Indus. The 
other Russa is mentioned in Rik. 9. 41. 6 wherein 
it is described as encircling Bistapa which is a name 
for Swarga or the abode of the Devas. In the 
seventh Chapter of the Bhismaparvan in the Maha- 
bharata, it is stated that the river Russa, emanating 
from the Jambu juice of the Jambudwipa which 
is situated to the south of the Blue Mountains and 
to the north of Nishadha Range, flows to the 
Uttara-Kuru after encircling the Sumeru peak. 
This shows that Uttara Kuru is in the north of 
Sumeru — it cannot be thus placed in Tibet. If 
Uttara Kuru is accepted as the home of the Aryans 
and Aryanobijo in the south as that of the Iranians 
then this is the Ramkha of the Zend-Avesta. In the 
thirtyninth chapter of the Aitareya Brahmana 
Sumeru is described as the land of the Devas. 
The river Russa falling into the Indus flows in an 
easterly direction but this Russa of the Mahabha- 
rata flows north. The rivers, mentioned in Rik. 
2. 15. 5 as made to flow towards the north by 
Indra, cannot be the Himalayan rivers Indus, 
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Saraswati, etc., as they flow south. Though some 
of the Vindhyan rivers fall in the Ganges after 
taking a northerly course, none of them can be 
identified with this river Russa of the old traditions 
because the Vindhya mountain nowhere has been 
said to be the abode of the Devas, as it is situated 
in the Deccan. The river Oxus might be said to 
be this old Russa as it also flows north but the 
Russa of the Zend-Avesta issues out of the Elburz 
ranges and it cannot properly be said that the 
Elburz range is in the Pamir plateau. Besides if 
the original Aryan home is placed to its east, then 
it would be situated in Turan and nowhere near 
the old Heptahendu of the Zend-Avesta and in 
that case the Aryan homeland would fall in Central 
Asia. Some western scholars have placed the 
river Russa in Mesopotamia, but as the Aryanobijo 
was situated in the Arctic regions, the Russa alluded 
to in the Mahabharata, must be identified with the 
Ramkha. Astronomical works like the Suryya- 
Siddhanta, etc., also, have described Sumeru as the 
land of Devas. Western scholars are of opinion 
that people in the Paleolithic Age were nomadic in 
habit. In the Aitareya Brahmana there is a passage 
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which says that in the Krita Age (Satya Yuga), i.e., 
in their earliest times, the Aryans were a noma- 
dic race, vide verse 7. 15 of that book ( 

). This passage also may refer to 
the wanderings of these Aryan tribes when they 
had to abandon their Arctic homes in Sumeru due 
to the deluge of snow which engulfed those lands 
in a perpetual sea of floating ice before they found 
their final resting place — the land of their dreams — 
their Promised Home in the holy land of Bharata 
specially created for them by the gods who directed 
their steps to this sacred country where the Aryan 
genius was destined to blossom in its fullest glory. 


II. Civilization and Culture in the 
Vedic Age 

Scientists have imagined four different stages 
or periods of human progress : ( 1 ) the Bone and 
the Stone Age, (2) the Copper and the Bronze Age, 
(3) the Age of Iron and (4) the Age of Gold. 
Rik. 1.84. 13 speaks about the forging of Vajra 
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from the bones of the great sage Dadhichi for 
slaying Vritra with this weapon. Rik i. 52. 8, 
1. 81. 4, 10. 96. 3 refer to Vajras made of iron 
while 10. 23. 3 mentions a golden vajra. 1. 56.* 6 
alludes to the slaying of Vritra with stone. 1 . 1 72. 2 
speaks about weapons made with stone. 4. 30. 20 
refers to a stone-built city. 7. 3. 7, 7. 15. 14, 
8. 100. 8 allude to iron-built towns. Rik 7. 83. 1 
alludes to battle axe, 6. 47. 10 speaks about bow, 
arrow, quiver as weapons made of iron; 5. 52. 6, 
5. 57. 2, 6. 27. 6, 6. 3. 5, 6. 43. 1 1 and 12 refer 
to iron missiles, javelins and swords. 3. 30. 13 
and 4. 6. 3 mention axes; 5. 33. 6 alludes to silver 
coins while 5. 27. 2 refers to gold coins. 4. 37. 4, 
5. 19. 3, 8. 47. 15 also allude to (Niska) gold 
coins. 7. 56. i3 speaks about gold bangles and 
necklaces. 4. 34. 9 refers to armours while 4. 53. 2 
refers to golden breast-plates ; 5. 53. 4 and 5. 54. 11 
mention gold necklace ; 5. 58. 2 mentions 

bangles; 2.34. 3, 5. 54. 11 speak about gold 
head-gears, and 5. 57. 7 alludes to helmets. 9. 56. 
2 alludes to the custom of adorning the bride with 
fine ornaments when she was given over to the 
bridegroom. 4. 2. 8 speaks about a horse with 
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gold accoutrements and 1 . 30. 6 speaks about 
gold chariots. 1. 122. 14 refers to gold ear- 
rings while 3 . 30 . 15 mentions about the gift of ten 
gold vessels. 4. 32. 23 refers to the gift of vessels 
full of gold. 1. 25. 13 refers to dresses made of 
gold . 1 . 31. 15 and 1 . 140. 15 mention the use of 
armours. 1 . 168. 3 mentions wristlets and \artans. 
2. 39. 4 speaks of plate armour. 6. 47. 27 refers 
to chariots covered with the hide of the bull. 
6. 48. 1 8 mentions sheaths of hide or skin. 3 . 53 . 19 
and 4. 2. 14 mention wooden chariots. 6. 3. 4 
refers to the melting of gold by goldsmiths while 
5. 9. 5 speaks about the bellows made of skin 
used by ironsmiths. In 6. 44. 24 the Dasajantra 
Utsa is mentioned. 6. 47. 29, 2. 34. 13, 2. 43. 3 
hymns describe various musical instruments like 
the Vina (lyre), the dundubhi or the war drum 
and \cn\ori, etc. Thus it can be perceived that in 
the Vedic period references are found about the 
co-existence of all the four stages of civilization, 
e.g., the Bone and Stone Age, the Copper and the 
Bronze Age, the Age of Iron and also that of 

Gold. Rik. 1 . 21 . 5, 1 . 166. 9, 10. 71 . 10, etc., 

allude' to councils and popular assemblies while 



CIVILIZATION AND CULTURE IN THE VEDIC AGE 47 


4. 4. 1 describes the king and his minister riding 
an elephant. 

Some are of opinion, that the highly spiritual 
philosophy expounded in the Upanishadas, have ori- 
ginated from the Kshatriyas and that the Brahmans 
took it from these Kshatriyas. They base their 
opinion on the strength of a verse in the Gita that 
this noble truth known to the patriarchs (or royal 
monks) from generation to generation has been 
forgotten in course of time” and also on the 
evidence of the Upanishadas that Aswapati the 
king of Kekaya, Prabahana Jaibali, the lord of 
Panchala, Janaka, the king of Videha, Ajatasatru, 
king of Kasi, Chitra Gargayani, etc. , were Kshatriya 
princes. 

The doctrine of the five fires 1 (Panchagni 
Vidya) propounded by Prabahana, king of the 
Panchalas (Chhandogya, V, 3-10) is not the same 
as or identifiable with the Knowledge Absolute 
(Brahma-Vidya). It is^ controverted by the fact that 

1 In explaining the Cycle of Creation — Jiva is to pass 
through 5 principles (Fire) — (1 ) Dyaus (the heavenly space,), 
(2) Rains, (3) Earth, (4) Male Energy or Sperm, (5) 
Female Energy (Ovum). 
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Draupadi, Dhrishtadyumna, Ikshwaku, Mandhata r 
Agastya, Vasishtha, Suka, Drona and others were 
born without the medium of the fifth fire, Yoshit- 
agni, i.e., the female energy. Draupadi and 
Dhrishtadyumna did net enter or take recourse to 
the fourth fire — the male energy either. 
The Vaisvanara Vidya, i.e., the doctrine of 
Vaisvanara, the Universal Self, propounded by 
king Aswapati, the son of Kekaya (Chhandcgya, V. 
11-18) is merely the worship of the cosmos (Virata) 
endowed with “ seven limbs ’ ’ 2 and so, finite or 
subject to limitation. Ajatasatru discussed Sampad 
Upasana or worship of one God. 

The theory of Prajna, i.e., Self in its state of 
Sushupti (dreamless slumber) as inculcated by king 
Ajatasatru is a theory of the Self qualified (Kaushitaki, 
IV, 1 9-20) and it is for this reason that the Prabha- 
kara Mimansakas hold that the Self is in itself, an 
unconscious entity while the Bhatta Mimansakas assert 
the view that it is both conscious and unconscious. 

3 Heaven, sun, air, water, sky and earth conceived 
respectively as the (I) head, (2) eye, (3) vital breath, 
(4) kidney, (5) middle part of the Lcdy, (6) right fcot 
and ( 7 ) left foot. 
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The assumption that the Upanishads (Brahma- 
vidya) originated from the Kshatriyas is thus 
absolutely groundless. Some have concluded that 
the sage Viswamitra was a Kshatriya from a 
superficial study of the Mahabharata and the Puranas 
written for the use of women, Sudras and low 
ignorant Brahmins who were not eligible to listen 
to the recitals of the Vedas. ( Vide Bhagavata 
Purana, 1.4.) Both Viswamitra and Vasishtha are 
the sacrificial priests of king Tritsu Sudasa. ( Vide 
Rik 3. 53. 7-9 and 7.80.4.) It must be observed 
very particularly that Viswamitra, his father Gadhi 
and his grandfather Kusika, together with his 
sons and grandsons like Madhuchchhanda, Jeta 
Aghamarshana, and others were all Rigvedic 
Rishis. In the Aitareya Brahmana Viswamitra 
appears as the priest of king Harischandra of the 
Ikshwaku clan. In Rik 3.53.24 Viswamitra has 
described himself as a son of Bharata. According 
to Nirukta, Bharata means followers — Upasakas 
(worshippers) of Agni named Bharata. Bharata is 
another term meaning Agni or Fire, e.g., 

ntesH *f?r wTrm: ^f^rr: 

Is it not therefore rather far-fetched to assume 
4— I520B 
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that he was a Kshatriya? The Rigvedic Rishi 
Sunahshepha (who was a Brahmin lad belonging to 
the Angira Gotra or clan) had not become a Kshatriya 
though he was reared up by Viswamitra. His 
son Yajnavalkya, the sage, also was not a 
Kshatriya. Brihaspati of the great family of the 
Angiras, and his son Bharadwaja and Atharva 
and his son Dadhichi and Brihaspati ’s nephew 
Dirghatama were Vedantists and Brahmins. The 
Madhuvidya — the Lore of Bliss — and the Isa 
Upanishad also Rik 1.114 of Dirghatama had 
not come from the Kshatriyas. They are the 
first propounders of Monistic Philosophy. The 
doctrine of Pure Monism is to be traced to the 
philosophic truths as explained in the Upanishads 
and the quintessence of this divine wisdom is to 
be found in the two noble expressions — SlSTfel 
“I am Brahma” and “ Thou art That.” 

The seer of the first is the sage Vamadeva of 
the Gautama family. Rahugana and his son 
Gautama are Rig-Vedic Rishis. This Brahman 
Rahugana Gautama established a Kshatriya 
chieftain named Videha Matha as King of Videha 
on the banks of the Sadanira. ( Vide Satapatha 
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Brahmana). The Tenth Mantra of the 4th 
Brahmana in the 1 st chapter of the Brihadaranyaka 

Upanishad says : — dtdd =11*144'. 

*1 ^ VT4ifd I “Thus realising the Brahma 
within himself, the sage Vamadeva asserted that 
he was Manu and that he was the Sun. Thus, 
to him, who knows and realises his essential being 
with Brahma — the Supreme Soul- — the entire 
universe becomes one with himself . ’ ’ 

This Brahman Vamadeva is the Rishi of the 
entire fourth Book (Mandal) of the Rigveda. The 
Rishi of the other sublime saying “Thou art that” 
is the great sage Uddalaka Aruni one of whose 
disciples was the great sage Vajasaneyi Yajna- 
valkya (Vide Brihadaranyaka 6.3.7) and his other 
disciple was Kusurubinda who is a Rishi in both 
the Sukla and Krishna Yajurvedas. He received 
the Brahmavidya — the Knowledge Absolute from 
his father Aruna. This occurs in the Chhan- 
dogya Upanishad 3.11.4. Thus Brahma spoke 
about it to Prajapati and Prajapati to Manu and 
Manu spoke about it to his children. So the father 


4594 
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(Aruna) spoke about Brahma to his eldest son 
Uddalaka Aruni. Who are the “children” 
referred above, to whom Manu imparted the 
Bramhavidya ? The Bhagavat Gita says it is 
Ikshaku to whom Manu spoke about this. But 
in Rik 1.114.2 Kutsa of the Angira family 
speaks of Manu as the father. In 1.80.16 
Rahugana Gautama alludes to Manu as the father. 
In 2.33.13 the sage Gritsamada of the Bhrigu 
clan calls Manu as father. In 8.30.3 Vaivaswata 
Manu also calls Manu by the name of father. 
The Prajapati Swayambhuva Manu (the First Manu) 
is the father of all and not a Kshatriya. That 
Rahugana Gautama was a Brahmin is known to 
all. The various monistic mantras of Rahugana 
Gautama, e.g., Riks 1.91.6, 7 and 8 which begin 
as ?T^c||r(l -=terll<yc| “Air carries the blissful fragrance 
of the Lord,” etc., or Rik 1 .89.10 ( ^ fc? Frl <yT. ) which 
sees the one eternal soul in everything, have been 
discussed in the chapter on the teachings of the 
Vedanta. The Rishi of the sublime saying “ Thou 
art That”, the Sage Uddalaka Aruni, also belongs 
to the Gautama Gotra or family. The 
mantra of the Chhandogya Upanishad 6.3 as 
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revealed to him. Viz., “ By knowing whom, all 
that has not been heard, is heard, all that is 
not thought of, is at once thought out, and all 
that is not known, becomes known at once,” has 
been taken by Badarayana Vyasa as a proposition 
which he wanted to establish in his Vedanta-Sutra. 
Even if the great sage Yajnavalkya is considered 
to be a Kshatriya, yet it still must be admitted that 
he got his lessons in the Brahma-vidya from this 
Brahmin Uddalaka Aruni. That this sage Udda- 
laka Aruni was a Gautama Brahmin is clear in the 
Chhandogya and the Brihadaranyaka Upanishads. 
(Vide Chhandogya 5.3.7 and Brihadaranyaka 
6 . 2 . 8 ). 

In Kaushitaki 1.1 we find the expression 
‘‘Aruni was told.” Nachiketa of the Katha Upani- 
shad is the grandson of this Uddalaka Aruni. 
It is needless to dilate on this point any further. 

Many persons believe that the elaborate rituals 
and the display of pomp in the sacrificial cere- 
monies like the Aswamedha, etc., were not current 
in Vedic times but originated in later periods under 
the influence of the Brahmins. This idea also is 
quite mistaken. The performer of many Aswa- 
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medha sacrifices — king Bharata — gave the name 
Aswamedha to his own son. — Vide Rik 5.27.4 
and 8.68.6. In Rik 10.61.21. Manu’s son Nava- 
nedishtha describes himself as the son of an Aswa- 
medhayajin, i.e., as the son of a performer of the 
horse-sacrifice. In Rik 5.27-6 the aforesaid King 
Aswamedha is described as desirous of performing 
an Aswamedha himself. Rik 10.173s. alludes to a 
Rajasuya sacrifice and the lavish gifts distributed 
by the overlord Abhyavarti in his Aswamedha 
ceremony are described in Rik 6.27.8. Rik 8.25.8 
speaks about the anointing of the Kshattriya chiefs in 
their lordships. Rik 3.53.1 1 alludes to the instruc- 
tion of the great Sage Viswamitra that the sacri- 
ficial horse meant for Horse sacrifice (Aswamedha) 
of king Sudasa should be released while 1.162s. 
describes an Aswamedha Performance itself. In 
Rik 1.32.3 a sacrificial ceremony known as the 
Trikadruka sacrifice is mentioned while 1 .20.7 refers 
to various sacrificial ceremonies such as the Sapta 
Soma, Sapta Havih and the Sapta Paka sacrifices. 
In 1.34.1 there are instructions for the proper 
observances of (Pratahsavana, Madhyandina Savana 
and the Sayam Savana) the early morning, midday 
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.and evening ceremonies of extracting the Soma 
juice for sacrificial purposes. Rik 1.80.9 refers to 
twenty priests partaking in the ceremony while 
3.7.7 & 8 speak about sixteen such priests. Riks 
1.110.4, 5.44.7, 6.36.1 and 10.62.1 allude to a 

stupendously elaborate ceremony that lasted through- 
out the whole year. It has already been mention- 
ed before that the Navagva and the Dasagva 
Angiras completed their sacrifices in nine and ten 
calendar months respectively. In many places 
there are allusions about the Saptahotas (Seven 
invokers) . 

Some western scholars are of opinion that the 
Indian Aryans got the idea ot the Zodiac and the 
names of the stars and planets from the Chinese or 
the Greeks. Steeped in their class-pride of racial 
superiority they made this assumption either because 
they could not tolerate the idea that the ancient 
Indians were infinitely more advanced in all respects 
than their own ancestors or because they wanted to 
show off their own achievements to the Indians who 
form a subject race to-day and then to create a sort 
of inferiority complex in them by belittling the 
ancient glory of their ancestors. In Rik 7.75.5 is 
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mentioned the names of the Chitra and the Magha. 
Rik 3.32.2 names the Mrigesira (Gabasira of 
the Vedas), the Manthi (Bisakha of modern times) 
and the Venus {the Sukra) graha. 5.54.13 alludes 
to the Tishya and in Rik 10.85 such names of 
the stars as Agha (Magna) and Arjuni (Falguni), 
etc., occur (WPS 1 .24.9 

mentions the name of the Satabhisha and the name 
of the constellation of the Great Bear (the Riksha) 
is found in the tenth Mantra. 1.161.13 expresses 
the name of one particular star now known as the 
Dog-Star by precisely the same term, the Svanam 
(the Dog). In 1.162. 18 twenty-seven stars with 
seven planets have been named as 34 horses 
figuratively. 

So it can undoubtedly be said thaAhese names 
of the stars, etc., come from the Vedic times. In 
Rik 1.164.11 and 1.164.48 there is a mention of 
the twelve signs of the Zodiac. Rik 4.33.7 refers 
to the twelve Dyuna or the twelve rain-giving stars. 
It can be seen that the Ancient Hindus had a very 
advanced knowledge of Astronomy in those times. 
As for example Rik 1 35.6 speaks about the Moon 
and the other planets taking up their positions in 
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the vast space of the Solar System . 10.110.9 says 
that the earth was formed out of the sun . — Vide 
also 3.19 1 and 2 of the Chhandogya Brahmana. 
Rik 10.149.1 & 2 describe the sun as preventing 
the displacement of the earth from its orbit by its 
force of gravitation. The motion of the earth is 

indicated by Rik 3.30.9, 5.32.9,5.84.1,735.3, 
etc., while 9.82.4 tells us that the moon origin- 
ated from the earth . Rik 1.105.1 speaks about 
the moon as full of water while 1.84.15 says 
that the rays of the sun are reflected in the 
moon. Rik 10.80.1 describes that ebb-tides and 
flow-tides are all due to the influence of the 
moon. 1.164.12 refers to the periods of six 
months known as Uttarayana and Dakshinayana 
when the sun remains in the northern and southern 
latitudes. In Riks 1.25.8, 1 . 1 64 . 1 8 lunar months 
and Adhimasas or Malamasas are described. 
Rik 2.36 divides the year into six seasons, e.g., 
Madhu, Madhava, Sukra, Suchi, Nava and 
Navasya. 1.164.2, 1.164.48, 4.53.5 refer to 
three seasons while 1 . 1 55.6 speaks of four seasons. 
In Rik 1.164.12 and 8.72.7 there is an allusion 
about five seasons. Rik 1 . 95. 3 describes that the 
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seasonal changes are due to the sun and Rik 
10.124.3 alludes to the “ Performer of Sacrifices 
in different seasons . ’ 

In 1.164.48 and 1 .55.6 the year is computed 
to be of 360 days. Riks 5.40.5 and 6 describe 
the solar eclipse and state that solar eclipses 
can be observed by means of telescope-like 
instruments known as the Turiya Brahma Yantra. 

Riks 1.92.11, 1.24.2, 8.62.9, 9.12.7, 10.72.3, 

10.140.6 allude to the two methods of 
computation of Time, e g., Daiva Yuga and 
Manushya Yuga. In Rik 10.85 there is a 
description of the various rituals and customs in 
wedding ceremonies and the gifts of wedding 
presents on the occasion of the marriage ceremony 
of Suryya. In describing these gifts fine dresses, 
chariots and carls, banners and flags, gold-bags 
and coffers, canopies, equerries and message- 
bearers, slaves and slave girls and others, are 
mentioned. All these show that society had reached 
its fullest state of prosperity and development — its 
fourth or golden age. 

In the Vedas there are many allusions about 
the Sudras or the Dasas Who are these Sudras 
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and Dasas ? The Aryans were people with 
sacrificial rites, whereas the Dasas were not ( vide 
Rik 6.22.10). From 5.12.5 it can be observed 
that some had abandoned the fire-worship but 
later on took to it again. 8.51 .9 describes both 
the Aryans and the Dasas worshipping Indra. 
Rik 6.45.31 describes that a Rishi named Sanju 
received gifts from a Pani named Babri while in 
8.46.32 is described the acceptance of gifts from 
Ballutha, the Dasa. In Rik 4.51.3 the Pams are 
described as non-bestowers of gifts, i.e., not devot- 
ed to performances of sacrificial ceremonies ending 
in the bestowal of oblations and gifts for the 
Devas and the Brahmanas. In Riks 1 .182.3 and 
1.184.2 there are invocations for the annihilation 
of the Panis. When the devas and the non-devas 
settled down in peace side by side in the same 
country, vide 6.47.20, these Dasas were undoubt- 
edly ranked as the Sudras and so they had no right 
or use in Vedic worship, ^dl % 3c| 

(Tai. Br. 3.2.3. 1) % cpjft wrgpr. wz 

(Tai. Br. 1.2. 6. 7). The prevalence of the caste 
system or Varnasram, i.e., division of the people 
into four Varnas or castes is indicated by the 
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following hymns. The Brahmin or the Priestly, 
the warrior castes or the Rajanyas, i.e., the 
Kshatriyas are mentioned in 3.38.3, 3.38.5, 3.59.4, 

4.42.1, 4.50.9, 5.27.6, 5.34.9, 5.44.10, 8.22.7, 
8.25.8, 10.66.8 and 1.108.7. In Rik 8.5.38 the 

bestowal of ten subject-kings in gift is mentioned 
in connection with the sacrificial ceremony of 
Kosu, king of Chedi. In the Rigveda, the 
genealogy of Bharata, son of D.ushyanta, is shown 
to the 7th or 8th generation. This genealogical 
table has been given in a later chapter. Five 
generations of kings like Mandhata of the Ikshwaku 
clan also are mentioned in the Rigveda. The 
existence of the priests is also indicated in 1.1.1 
and other hymns. Rik 10.98.7 refers to Dev api 
who was the priest of king Santanu. Many 
families of the Rishis included four or five gene- 
rations of seers of the Vedic mantras. The 
Vaisya caste is indicated in Rik 8.66.14 which 
refers to the usurious merchants. The sea 
voyages of these merchants, for purposes of trade, 
are proved by Riks 1.25.7, 1.46.8, 1.48.3, 

1.56.2, 1.116.3 and 5, 10.115.9, 10.156.3 and 
4.55.6, etc. The various subdivisions of the 
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different castes, are also mentioned. Rik 5.9.5 
alludes to the blacksmiths and 6.3.4 speaks of 
the goldsmiths. 10.10.6 refers to the weavers, 
10.97.6 to the physicians, 10.106.10 to the 
labouring classes, while 9.1 12.1 and 2 refer to the 
carpenters, physicians, ironsmiths, etc. 

It is suggested by many persons that in the 
Vedic Age the art of writing was unknown ; hence 
the Vedas were committed to memory and thus 
handed down orally from generation to generation 
but Riks 6.53.7 and 8 clearly refer to the existence 
of a script. Vide “ Arikha Kikira Krinu.” 
Rik 1.164.24 speaks about the composition of 
the seven metres by arrangement of the letters 
of the alphabets. Letters of the alphabets are 
mentioned in Rik 10.13.3, while in Rik 1.1 12.2 it 
is stated that in order to get education, pupils stand 
before their preceptors who were adepts in the use 
of sentences. In Rik 4.20.8 Indra is invoked as 
the leader of culture and education while 1.142.8 
refers to learned disciples. Rik 5.42.4 prays for 
scholarly sons while 1.8.6 refers to Brahmanas 
engaged in the acquisition of knowledge. Rik 
1 . 18.7 expresses the idea that the sacrificial cere- 
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mony performed by the learned is conducive to the 
expansion and sublimation of their mental faculties. 
Rik 10.71 sukta is about the learning of lan- 
guages and the Knowledge Absolute, while in its 9th 
mantra it is said that those who learn uncultivated and 
impure language, ignoring the acquisition of a cul- 
tured or refined style, are only fit to drive a peasant’s 
plough or the weaver’s shuttle. Irrigation channels 
for public utility services are mentioned in 10.105.1 , 
bridges in 7.65.3, sinking of wells in 10.25.4, 
while tanks and temples are mentioned in 10.107.10. 
Rik 2.41.5 speaks about the thousand pillared 
palaces while houses made of three metals are men- 
tioned in 6. 46. 9. Halls supported by thousand 
pillars are alluded to in 5.62.6, 4.5.1 and 1.166.9, 
catering of food in rest houses is mentioned in 
Rik 10.101 , sukta. Arrangements providing artificial 
reservoirs and tanks for the supply of drinking water 
for men and animals, provisions of pasture lands, 
etc., are also indicated. Laying down courses for 
horse-races is mentioned in 9.97.20 and 10.1 56.1 
while 4.32.23 speaks of stages set with marionettes. 
So race-courses and theatrical stages which occupy 
so great a place in modern civilization also existed 
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at that time. The achievements of the ancient 
Aryans in the pursuit of spiritual advancement will 
be related in a later chapter. It is also superfluous 
to write anything about the condition of female 
education in India at that time. Mamata, Ghosha, 
Vagambhrini, Apala, Romasa, Ratri are the names 
of some of the ladies who are held in esteem as 
the seers or Rishis of the Vedic mantras. In 
Rik 10.102 a lady named Mudgalani is said to 
have fought valiantly in a battle, seated in her war 
chariot. In later times highly spiritual ladies like 
Maitreyi, Gargi, and others also must have been 
highly educated. 

It is not out of place to discuss about Indra 
whose worship led the Deva-worshipping Aryans 
to separate from the Ahura-worshipping Iranians. 
Who or what was this Indra of the Vedas ? Was 
it only a force of blind nature, clouds, thunder 
or “something else ? It will not be out of place 
to give here some indication of this in the following 
passages : — 

Indra is Eternal and All-pervading — Rik 5.33.6. 

Indra takes form in the world and lives in blfss 
or eternity — 3.38.4. 
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Indra reveals Himself in various forms through 
his Maya — 3.53.8, 6.47. 18 and 10.54.2 

Indra originates the Sun, the Dawn, the Earth 
and the Fire — 3. 31. i 5 and 3.32.8. 

Indra is the Father — also the Mother is He— 
8.98.11. 

Indra is the Divine Halo that cheers and hear- 
tens — 2.27.11 and 14. 

Indra is the Halo of light — 10.54.6 and 1 .57.3. 

Indra is transcendental. The Universe with its 
sky and the earth cannot enclose Him. — 10.27.4. 

Indra is in every man. — 10-43.6 
Just as the spokes are embedded in the wheel 
so is the Universe indented to Indra — 1 .32.15. 

This earth covers only a fraction of the sides of 
Indra — 3.32. 1 1 . 

The adoration of all the various deities is nothing 
but the adoration of Indra Himself — 1 .7.7. 

The senses of the Devas, the Yakshas, Gan- 
dharvas, the human beings and the animal- world 
are the senses of Indra Himself — 3.37.9. 

The world does not exist beyond the great 
Indra — 2.16.12. 

Indra is knowledge — 1.100.12 and 1.102.6. 
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Indra is the Lord of Heaven — 3.45.5. 

The Divine Indra is greater than all that is 
great — 3.46. 1 . 

Indra preserves the good and destroys the evil-"^ 

3.46.1, 1.54.7 and 1.165.6. 

Indra is the sun — 1.5.6 and He Himself is 
Vishnu. — 9. 63. 3. 

Maya (Ignorance) gathers herself in Him (Indra) 
at the (Pralaya) close of a cycle of creation — 
10 . 22 . 11 . 

From all this it can be seen that Indra alone is 
the One Eternal God. 

The various deeds performed by Indra as 
Avatars are mentioned in the Rigveda. 

Indra has four Asuryyadeha Rupavyuha (Rik 
10.54.4.). Indra is Vasava who dwells in every 
body as the innermost Spirit or He is the Vasava 
in whose divine body dwell all created beings 

(Rik 3.38.4, 8.94.2,9.96.18, 10.43.6, 10.55.3 and 
4; 5.33.6,3.57.3, 2.16.2 and 10.54.6.). Indra 
receives the flaming Discus (^f) from the fire 
as manifested in the sun. (Rik 1.75.4, 4.28.2.) 
He cuts off the head of the Dasyu with His Discus 
(^i), 8.96.9. Indra shatters the cart, 4.30.10, 
5 — I520B 
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10.73.6. India slew the demon- woman who was 
about to kill him (Rik 4.30.8.). When Kushava 
swallowed him up Indra extricated himself by 
piercing his body (Rik 4.18.8.). Indra slew in a 
swamp the Serpent (Ahi) in the guise of Vritra. 
(Rik 8.36.1 and 4, Rik 2.1 1 .9.). Indra holds aloft 
the hill, he moves the hills from place to place and 
pierces their sides. (Rik 6.18.5, 2.12.9,4.16.8.) 
Indra is fond of curd and thickened milk 
(Rik 9.68.8, 9.39.1 .). Indra forms milk in the body 
of the cow (Rik 4.58.4.). Indra is the lord of the 
cows (Rik 4.30.22,10.11.3.). Indra rescues and 
recovers the cows stolen by Pani (Rik 3. 44. 5, 

8.36.2, 1.33.10.). Indra put Vritra to death with 

the help of Vishnu (6.20.2.). Indra is the holder 
of the celestial conch Panchajanya (Rik 1 .100.2.). 
Indra is the winged-one ) (Rik 1.164.46.). 

In Indra’s navel rests the Universe (Rik 10.82.3.). 
Indra is the Creator of the world (Rik 1.61.7, 
Rik 3.32.5.). Indra is called by the name of 
.Hari (Rik 8.9.3.). He is also called Govinda 
(Rik 1.82.4, 10.103.6.). Indra is Vishnu (Rik. 

9.63.3. ). Indra the foe of Vritra, is the slayer 
of Namuchi. indra is hit with an arrow by 
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Vyamsa (Rik 4.1.79.). Indra’s friend Arjuneya 
Kutsa is a great warrior (Rik 4.16.10, 5.101.9.). 
Indra is the seventh among the Adityas. India 
laid down the sacrificial procedure (Rik 10.49.1.). 
Prayers addressed to all the deities are only prayers 
unto Indra (Rik 1.7.7.). The festivals in con- 
nection with the autumnal Full Moon are the 
celebration of the preparations for killing Vritra 

(Rik 2.12.12, 4.19.3). 

Some of these are also found to be associated 
with Krishna of the Puranas . 

In the Second Brahmana of the fourth chapter 
of the Brihadaranyaka, it has been said that Indra 
is the Purusha in the right eye — the Atman — 
the Purusha in the left eye is Virat his consort 
and their meeting place is in the heart. 

Just as He takes a new form and nourishes it 
in a feminine body so does He hold and nourish 
the three worlds — the Bhu, Bhuva and Swa- 
the earth, the space and the heavens above, in 
the Virat body where dwelleth the entire universe 
and all the devas, men and birds with all other 
created beings. This Virat state, also, is not 
the Ultimate Reality but is the product of His 
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Maya. He alone exists — the One, Indivisible and 
Absolute Reality. 


III. THE VEDIC RISH1S 

In the following pages a description is given 
of the famous Rishis whose names occur in the 
Vedas. Riks 1.89.3, 1.96.2, 1.175.6, 1.176 6, 
2.36.6, 4.18.7 and 6.67.10 allude to the most 
ancient (earliest) mantras known by the name 
of Nivid. The antiquity of these nivids is 
indicated by the use of the word ‘ Purvaya, ’ i.e., 
old — of ancient times, etc. The seer or Rishi 
of the Nivid Rik 1.96.2 is Ayu. In the same Rik 
it is found that the Great God created the human 
species ( T ) as He was propitiated with 

the ancient adorative hymns of Ayu. Sayana- 
charyya the commentator of the Vedas considers 
these Ayu and Manu to be one and the same 
person. In the Rigveda the word * Ayu ’ is used 
in different meanings. As for example, in Riks 
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1.162.1 and 5.41 .2 Ayu stands for Vayu (wind). 
In Riks 1.178.1 and 9.67.8 Ayu means India. 
In Riks 1.53.10, 2.14.7, 6.18.13 and 8.53.2 the 
term Ayu refers to Alia the son of Pururava. 
In Riks 8.15.5 and 8.52.1 Ayu and Manu are 
both mentioned. In Riks 1.122.4 and 2.4.2 Ayu 
means men — those sprung from Manu. In some 
other places Ayu meant life. From the passages 
like (the Devas sprung from Manu), 

(the offsprings from Manu), M I'fMTfE ITCPSrf 
wfoFtWJ (offsprings of Ayava and Manusha) in 
Rik 1.45.1 and from 1.68.4 and 1.60.3 respective- 
ly, it can be known that the human species have 
sprung from Manu. The word Manava (men) is 
derived from Manu. Kutsa of the Angira clan is 
the Rishi of Rik 1.1 1 4.2. 

Rahugana Gautama is the Rishi of Rik 1 .80.16, 
Rik 2.33-13 has Gritsamada Bhargava for its Rishi, 
while Vaivasvata Manu is the seer of Rik 8.30.3. 
In all these mantras Manu is referred to as the 
father. He is so named because he meditated on 
the thought that there should be creation. He is 
known as the primeval (Swayambhuva) Manu the 
first who sprang from Brahma. There is a reference 
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to four other Manus in the Rigveda besides this 
Swayambhuva Manu, Viz., Vaivasvata, Apsava, 
Sabarni and Samvarana. 

So, in the Rigveda there are five Manus. 
According to the Manusamhita there are seven 
Manus — Swayambhuva, Sarochisha, Outtami, 
Tamasa, Raivata, Chakshusha and Vaivasvata. 
Besides these there is a reference in the Puranas to 
seven Savarni Manus. Chakshu the son of the 
Rigvedic Apsava Manu is the seer of mantras 
4-6 in 9- 106 Sukta of the Rigveda. It is not in 
proper grammatical form to derive the word 
Chakshusha as being the father of Chakshu. It 
will not be unreasonable to suggest that this first 
Manu — the Father introduced certain rules of 
conduct for the benefit of men. In Rik 8.30.3 
Vaivasvata Manu says “Let us not deviate from 
the path chalked out by Father Manu.” Rik 
8.63.1 describes that this Primary (primordial, 
first) Manu got these rules of conduct from the gods 
as the means of attaining the Indraloka or the 
heavenly region. In Rik 1 .36.10 the devas are said 
to hold the sacrifices for Manu. Rik 1.31.4 
describes that Agni spoke to Manu about heaven 
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(Swaiga). In Rik 1.36.19 Manu is said to kindle 
the sacrificial fire for different men. In 2.20.7 
Indra is said to have created the earth and water 
for Manu. In 10.46.9 Matarisva and the devas ex- 
tended the sacrifices for him. In 1 . 1 28.2 Matarishva 
is said to have brought the holy flame of fire 
for him from Paravata. In Rik 4.26.4 Suparna 
brings the Soma for Manu to frighten the Devas. 
Probably this is the origin of the Pauranic tale of 
taking away the heavenly nectar by Garuda from 
the custody of the Devas. Rik 1 0. 1 00.5 invokes 
the divine, excellent-minded patriarch Manu the 
Father to be blissful. Rik 5.21.1 states that fire is 
being kindled as it was done by Manu. In Rik 
7.2.3 there is the injunction — “worship Fire which 
had been ignited by Manu. 10.73.7 says “Thou 
hast opened up the path to the abode of the Devas. 
Rik 10.49.1 alludes to the fact that Indra laid down 
the procedure of sacrifice. In Rik 1.31.11 the sutra 

SJTtwV 

‘(He) created Ida (speech) which governs men’ — 
lays down that procedure according to Ida is to 
be adopted for the guidance of men. The term 
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Ira (ida) or Ila has been used in different senses 
in the Vedas. In Riks 1.13.9, 1.40.4, 1.142.9, 
1 .186.1 and 7.44.2 Ila is referred to as the illumin- 
ating (like unto the fire) Word (the deity of speech). 
Ila is the pure Word in the earth, Bharati is that 
in the space above, while Saraswati is the divine 
Word in heaven ; just as in the Kena Upanishad, 
Haimavati Uma is represented as the Word or 
presiding Deity of the Knowledge Absolute, so Ila 
is said to be the Word, i.e., presiding deity of the 
procedure of Deva worship, or forms of prayer. 
The procedure or holy injunction which had been 
revealed to Manu, the Father, by Indra and Agni 
is known by the name of Ila. Ila, also, like Uma. 
is regarded as a daughter of the Prajapati Daksha. 
(Vide Rik 3.27.9 and 10.) 

It is about this Manusamhita or Code of Manu 
that Mantra 2.2.10.2 of the Krishna Yajurveca en- 
unciates that “Whatsoever has been said by Manu 
is wholesome ’. | 

It cannot be, therefore, said that Manusamhita is 
not authoritative- — because it rests on the authority 
of the Vedas. The word Ila also stands for the 
earth and if Rik 2.20.7 refers to Ilavrita Varsha 
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then the rules and procedure prevalent in llavrita 
Varsha may be called by the name of Ila. Though 
Manusamhita in its present form is a later com- 
pilation yet there is no reason to think that it does not 
follow the original. In its' present form the Manu- 
samhita is dictated by the great sage (Maharshi) 
Bhrigu. It is therefore looked upon with suspicion 
by some people. But this suspicion cannot 
stand on reason because it was only when Manu 
asked his disciple Bhrigu to narrate the Manusamhita 
that Bhrigu recited it just as Vaisampayana recited 
the Mahabharata when he was ordered to do so by 
his preceptor Vyasa. The only thing to be decided 
here is to ascertain the identity of this Bhrigu. 
According to the Vedas, next to Manu, the oldest 
Rishis are Bhrigu, Angira, Atri, Atharvan and his 
son Dadhichi and as such, they are worthy of 
veneration just as a man venerates his father. This 
can be known from Rik 10.14.6 •T’. Tuoi) 

STcpcTC Wf: I About these Bhrigus 

due discussion will be made later on. Vaivaswata 
Manu is a famous name in the Puranas. Manu is 
the Rishi of Suktas 8.27-31 of the Rigveda. 
Apsava Manu is the Rishi of Sukta 9.106. His son 
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Chakshu and Chakshu’s son Agni also are the 
Rishis of Sukta 9.106. In Riks 10.62.9 and 10 
is found the Dana-stuti (gift-hymn) of Savarni 
Manu. Samvarana Prajapatya who is the father of 
Samvarana Manu is the Seer of Suktas 5.33 and 34. 
In Rik 8.51.1 there is an allusion of Samvarana 
Manu. In Rik 9.101 the Seers are Samvarana, 
his son Manu, Manu’s son Nahusha and Nahusha’s 
son Yayati. Accordingly, it is seen, that Yayati. 
does not belong either to the solar or to the lunar 
race. 

In the 70th canto of the First Book of the 
Ramayana, it is stated that Ambarisha of the 
solar race had a son named Nahusha. This 
Nahusha was the father of Yayati, Yayati was 
the father of Nabhaga who was the father of Aja 
who was the father of Sri Ramachandra ’s father 
Dasaratha. So Nahusha is the great- great-great 
grandfather of Rama. In the Mahabharata and the 
Puranas Nahusha is the son of Ayu who was the 
son of Aila Pururava. Hence he belongs to the 
lunar race because Pururava. is the issue of 
Chandra’s son Budha and Ila. Nahusha, 
Yayati and the latter’s sons Yadu, Turvasu, Anu, 
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Druhyu and Puru are famous names in the 
Rigveda. There are extensive references to them 
in various places. In Riks 10.63.1 and 1.31.17 
the name of Yayati is mentioned. About Nahusha 

Riks 5.73.3, 1.100.16, 7.95.2, 7.6.24,1.31.11, 

9.91.2 and 10.49.8 can be referred to. In 

Rik 1.31.11 the adjective used is (Ayave 

pertaining to Ayu) but Sayanacharya has used 
it to mean Manave (pertaining to Manu). In 

7.95.2 the kingdom of Nahusha is placed on the 
banks of the Saraswati. Navanedishtha the son of 
Vaivaswata Manu is the seer of 10.61 and 62. 
Another son, Saryyati, is the Rishi of 10.92. In 
the Aitareya Brahmana, it is stated that Bhrigu s 
son Chyavana anointed Saryyati at thig, time of his 
coronation as emperor. There is an allusion to 
him in Rik I I 12. 17. His son Saryyata’s name 
is found in Rik 1 . 5 1 . 1 2 and 3.51.7. The name of 
Ikshwaku, who was the son of Vaivaswata Manu, 
is found in many places. In the Rigveda his 
name occurs in Rik 10.60.4 where he is described 
as the protector of the Kingdom of Asamati, who 
was the son of Bhajeratha. In the Rigveda 
some names intermediate between Ikshwaku and 
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Y uvanaswa are not 

found. Below is given a 

genealogical sketch of 

the dynasty of Ikshwaku 

up to Yuvanaswa according to Ramayana and the 
names of the descendants of Yuvanaswa as found 

in the Rigveda. 


Ramayana. 

Rigveda. 

V ivaswat 

Y uvanaswa 

i 

Manu 

I 

t 

Mandhata 

1 

Ikshwaku 

j 

1 

Durgaha 

s 

Kukshi 

Purukutsa 

Vikukshi 

1 

Trasadasyu 

Vana 

Anaranya 

Prithu 

1 

i 

Trisanku 

i 

Dhundhumara 

1 

i 

Kurusravana Trikshu 

Vedhasa Harischandra 

! 

Rohitaswa 

i 

Vasumana 

1 

Yuvanaswa 


1 

Mandhata 


Sushanahi 


Dhruvasandhi 



Yuvanaswa’s son Mandhata is the Rishi of 
sukta 10.134. Allusion to Mandhata is found in 
Riks 8.39.8, 8.40.12 and 1.112.13. That Durgaha 
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was his son is established in Rik 4.42.8. 
Durgaha’s son Purukutsa has been alluded to in 

Riks 4.42.8, 6.20.10, 1.63.7, 1.112.7, 1.174.2 
and 8.19.36. Durgaha’s grandson — Purukutsa’s 
son Trasadasyu is the seer of 4.42 and 9.110. 
There are allusions to him in Riks 4.38. 1 , 4.42.8 
and 9, 5.27.3, 5.33.8, 7.19.3, 8.8.21 and 
1.112.13. Trasadasyu had two sons Kurusravana 
and Trikshu. Trikshu has been alluded to in 
Riks 8.22.7 and 6.46.8 and the story about the 
charitable gifts of Kurusravana has been described 
in 10.33.4-7. The great sage Vamadeva, Soubhari 
and Sadhvansa of the Kanva clan, Kutsa of the 
Angiras, Kavasha Ailusha of the Has and Sam- 
varana the son of Prajapati — all have alluded to 
the benevolent gifts and charities of Trasadasyu 
and so they must have been contemporaries. 
King Trasadasyu belonged to the Girikshit Gotra 
(clan) vide Rik 5.33.8. In the Rigveda it is not 
mentioned that the Deluge took place in the 
time of Vaivaswata Manu but it is so mentioned 
in Mantras 15.39.7 and 8 of the Atharva- 
veda and in 1.8.1,1-10 mantras of the Sata- 
patha Brahmana. The aforesaid Aila Pururava 
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is the seer of Rik 10.95. There is an allusion 
about him in Rik 1.31.4. About his son Ayu 
there are references in Riks 8.15.5, 10.49.5, 

2.14.7, 6.18.13, 8.52.1, 8.53.2, 1.53.10. That 

Pururava was the son of Ila is established by the 
term Aila. In 10.95.18 of the Mahabharata Ila 
is described as Manu’s daughter. In the Rigveda 
the rules and procedure sanctioned by Daksha’s 
daughter, Maru, have been given the name of Ila. 

Bhrigu Varuni who has been mentioned before 
is the son of Varuna. In Rik 3.5.10 the rays of 
the sun have been given the name of Bhrigu. 
This Bhrigu is the seer of sukta 9.65. In Rik 
8.43.13 there is a reference to invocations (adora- 
tive calls) like those of Bhrigu, Manu or Angira. 
Rik 1 .58.6 says that the Bhrigus hold the fire. In 
Riks 1 .71 .4, 1 .143.4 and 2.4.2 there are references 
to Bhrigu. In 1.60.1 can be found that Matariswa 
brought the Fire for Bhrigu. 10.46.2 says that 
when Fire hid itself in water, the Bhrigus got it 
back, while 10.46.9 describes that the Bhrigus 
kindled the fire by force. In the Aitareya 
Brahmana there is a story about the origin of 
Bhrigu. Rudra assumed the form of Varuni and 
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performed a sacrifice. Prajapati was the chief 
priest in the ceremony. When the goddess of 
learning arrived there, Prajapati’s semen fell into 
the sacrificial fire and began to burn and out of 
this baking semen, sprang Bhrigu. From the 
charcoal, left after the sacrifice, originated Angira 
and from the ground under the charcoal was 
born Bhouma Atri (Atri, the son of the ground). 
Among the Bhrigus, Chyavana, Kavi and his 
son Ushana (Sukracharya), Jamadagni and Rama 
are Rig-Vedic rishis. Souma-hotra the son of 
Sunahotra of the Angiras clan after adoption in 
the Bhrigu clan as the son of Sunaka became 
known as Sounaka Gritsamada and was the Seer 
of almost the entire Second Mandala of the Rig- 
veda. Except 10.19.8 there are no other Riks attri- 
buted to Chyavana. His name, however, occurs in 
many places. In the Aitareya Brahmana he is 
said to have anointed Manu’s son King Saryyati 
at the time of his coronation. Kavi is the seer 
of Riks 9.47.49 and 9.75.79. Ushana is the rishi 
of sukta 8.84 and 9.87-89. In the Taittiriya- 
Samhita there is an expression, 

i.e., the son of Kavi — Ushana — is the 
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priest of the Asuras. Jamadagni is the Rishi of 
Riks 8.101, 9.62, 10.1 10 and his son Jamadagnya 
Rama also is the seer of the Sukta 10.1 10. Th ere 
is an allusion to Rishi Ourva in Rik 8.102-4. He 
also is a Bhargava. The Angiras are still more 
famous. 

According to the story narrated above Angira 
grew out of charcoal fire used in the sacrifice. 
In Rik 10.62.5 the Angiras are described as the 
children of the Fire. In Riks 4.2.15,3.53.7 and 
10.62.7 the Angiras have been described as: 
f^reicrn, i.e., the sons of the celestial sphere. 
In the Zend-Avesta of the old Iranians Angira 
Manyu is the greatest foe of Indra’s enemy Ahura 
Mazda. He is the destroyer of the sixteen abodes 
built by Ahura Mazda. That Angira was the 
founder of sacrifices can be seen in 1.31.17, 
1.83.4, 1.139.9, and 3.31.7-12. Probably 

because Angira is the producer or protector (Father) 
of Fire, Agni and Indra are described in many 
places as Angira and Angirastama respectively. 
The Angiras have been known as of various 
types. Some of them counted their year and 
performed their annual celebrations once in. 
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seven months — some in nine, others in ten 
while some others in twelve calender months 
Vide Riks 10.47.6, 9.108.4, 4.51 .4 and 10.62.5. 
Probably because Angira inaugurated the worship 
of Indra and laid down the rules of kindling the 
sacred fire in sacrifices, and he is therefore described 
as the father of Agni. He is referred to as the father 
by Nodha of the Gotama Gotra in 1.62.2, by 
Maharshi Vsmadeva in 4.1.13 and by Vasishtha’s 
grandson Parasara in 1.71.2. In Rik 10.14.6 of 
which Jama is the seer, Angira is included among 
the “ Fathers.” The Mantra «T: ftrtFl 

has already been alluded to. 
According to this Mantra, Atharva is to be 
regarded as belonging to that branch of the 
Angirasa clan which counted the year in nine 
calendar months. In Rik 9. 108.4 — iMMepq) 

— Maharshi Dadhichi is also described as a 
Navagva and so, because this Atharva belongs 
to the Angirasa clan, therefore the Atharva- 
veda has been described as AtRarva Angirasa. 
According to the Mundaka Upanishad of the 
Atharvaveda, this Atharvan is the son of 
Brahma. He got Bramhavidya — the Knowledge 
6— 1520B 
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Eternal or the Knowledge Absolute — from Brahma. 
He imparted it to Angira who gave it to Satyavaha, 
the son of Bharadwaja. It is stated that Satyavaha 
gave it to Angirasa. So according to this, Angira 
and Angirasa are different persons. Brihaspati, 
the son of Angira, is known as Angirasa. In Rik 
6.73.1 also in 

Rik 4.40.1 g'g+Rd TTfjj-L'H'tS and also in 

Amarakosha, Brihaspati has been described by the 
name of Angirasa. Following Yaska, however, it 
seems as if Angira himself is called ‘Angirasa’, by 
way of pre-eminence, in plural form WTT5 
In Satapatha Brahmana WPTT ^fT^T Angira 
is the head of the Angirasas. in the Brihat Devata, 
the story related above has been incorporated as 
WTT|f In Rik 4.31.4 in mantras like 

it appears as if the Navagva, 
Dasagvas of the Angira clan have been purified or 
made pre-eminent by the use of the word 
(Angire). So, here, Angira and Angirasa mean one 
and the same person. 

But in the fifth chapter of the Sukla Yajurveda 
(the White Yajus) published from Ajmere, the seer 
(Rishi) is Angirasa and in the 34th chapter, Rishi 
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Angira is the sage to whom it was revealed. This, 
however, is not found elsewhere. The sons of 
Sudhanva of the Angira clan are Ribhu, Vibhu and 
Vaja. They have been deified by the name ‘Ribhu- 
gana’ (the Ribhus) through their own meritorious 
actions. Charmed with their skill in craftsmanship, 
Indra humiliated Tvashta the heavenly artisan. In 
Riks 10. 1 19.2-4 it is found that the Ribhus, by 
their skill, carved out four spoons out of one fine 
wooden spoon made by Tvashta. Some are of 
opinion that the Ribhus are the deities of the 
seasons. Atharvan is one of the very earliest 
Rishis of the Angira clan. The word Atharvan 
appears in the Zend-Avesta where it means a priest. 
In the Rigveda also, we find, that Atharva is the 
first and the foremost priest. In the Taittiriya 
Samhita in mantra 5. 6. 6. 4 Atharva has been 
called ‘Prajapati’ (Patriarch). According to Riks 
6.16.13, 10.14.6, 10.21 .5 and 10.80. 16 Atharva 
is said to have been the first to kindle fire by fric- 
tion (churning). In 10.92.10 is found 
WTl which means that 

it was Atharva who first introduced sacrifices and 
laid down sacrificial procedure but the Devas and the 
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Bhrigus gained the knowledge of these procedures 
by force. Rik 1.83.5 says that Atharva first showed 
the way by means of sacrifice. In Riks 1 .31 .1 and 
1.127.2 Agni is said to be the eldest among the 
Angiras. In Rik 1 .80. 16 Atharva, Prajapati, Manu 
and Dadhichi (Dadhyan) performed the first 
sacrifice. In Rik 6.16.13 Rishi Atharva first 
churned the fire from Pushkara, while in the 1 4th 
Atharva’ s son Dadhichi kindled the fire. Rik 
1.84.13 describes that Vajra was made out of the 
bones of Dadhichi. This great sage (Maharshi) 
Dadhichi imparted the Knowledge Absolute (Know- 
ledge Divine) — Brahmavidya — Madhuvidya — to the 
heavenly twins the Aswins ; vide Riks 1 .1 16.12, 
1.1 17.22 and l .1 19.9, etc. This Knowledge Divine 
— the Lore of Bliss — Madhuvidya — imparted by 
Dadhichi is not found in the incomplete form of the 
Rigveda which is current now a days. It is however 
described in Brahmana 2.5 of the Bhrihadaranyaka 
Upanishad of the Satapatha Brahmana. A slight 
glimpse of the nature of the Brahma, the Absolute, 
as realised by the great sage Dadhichi, is to be 
found in the last chapter of the Sukla Yajurveda, 
famous under the name of the Isa Upanishad. 
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Brihaspati, Samvarta and Utathya are the sons 
of Angira. Brihaspati begot Bharadwaja, Samju, 
Agni the purifier and Tapamurdha. Bhishaja and 
Brihaddiva were the sons of Atharva. All these are 
Rishis in the Rigveda. In the Rigveda there are 
references to two Rishis bearing the same name 
Brihaspati — one, belonging to the Angira clan, who 
is Devaguru and the other is Lokya. This Lokya 
Brihaspati is the founder of the Lokayata School 
of Philosophy. In the Aitareya Brahmana it is 
found that Angira ’s son Samvarta anointed King 
Marutta as the Emperor. Utathya and Samvarta 
also are Rigvedic Rishis. Utathya’s wife, Mamata, 
also realised the Brahma as she was versed in the 
Brahmavidya, oide sukta 6 . 1 02 . Her son Dirgha- 
tama is a Rigvedic Rishi. His Riks or Hymns are 
full of deep spiritual fervour and they also are full 
of allusions to astronomical references and criti- 
cisms. About this more will be said later on. 
Dirghatama’s son is Kakshivan whose mother’s 
name is Ushija. He married the daughter of king 
Svanaya and himself became king. He described 
himself as Oushija — the son of Ushija and a 
scion of the Pajra clan. Pajra clan is another 
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name of the Angira clan. Pajra means the earth. 
These Angiras were so numerous and divided into 
so many clans that they spread almost over the 
whole earth. Some of them lived in the Polar 
regions of the extreme north and were known as 
the Saptagwa or the Ashtagwa as they performed 
their annual sacrificial celebrations counting the 
year to consist of seven or eight calendar months. 
Those Angiras who lived to the south of these 
northern Angiras, were known as Navagwa Angi- 
ras as they reckoned their year according to nine 
calendar months. Those who lived further to the 
south were known as the Dasagwa Angiras - 
Others lived in equatorial regions or further to the 
south where year consists of twelve calendar months, 
i.e., where the sun is visible in all the twelve 
months of the year . King Kakshivan ruled in the 
Sindhavadhi region on the banks of the Indus 
Vide Rik 1.12.6. 

The words Angira and Agni are both derived 
from the root “Agi” meaning ‘to go forward.’ 
Those who are forward in the worship of the Fire 
are known as the Angiras. Kakshivan’s two sons, 
Sukirti and Savara, and his daughter Ghosha and 
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her son Suhasta are all rishis in the Rigveda. 
Ghosha’s marriage could not take place in time 
on account of her illness but she got a worthy 
husband when she was cured of her dreadful 
disease after a period of intense prayer and devotion- 
al worship of the Devas. Ghosha is the seer of 
the two hymns 1 .39 and 10.40. In the Aitareya 
Brahmana it is stated that Rishi Dirghatama anoin- 
ted or crowned Dushmanta’s son Bharata as empe- 
ror. Rishis Ayasya and Ghora became famous in 
the Angira clan. Ayasya belonged to the Navagwa 
line of the Angiras and is the seer of R. V. 
10.108.8. Devaki’s son Krishna is the disciple of 
Ghora. Both of them are Rigvedic Rishis. The 
Patriarch Kanva is also a disciple of Ghora. The 
Rishis of the Kanva clan are the seers of the entire 
eighth Mandala of the Rigveda. The Kanva and 
the Madhyandina lines of the Sukla Yajurveda 
and the Satapatha Brahmana are very famous. 
Viswaka — the son of the aforesaid Krishna — is also 
a Rigvedic Rishi. In many places of the Rigveda, 
it is stated that he brought back to life a dead son. 
Bharadwaja, the son of Brihaspati of the Angira 
clan, was the seer of practically the entire sixth 



88 


VEDIC CULTURE 


Mandala of the Rigveda. He is one of the celebra- 
ted ‘seven Rishis’ of the Rigveda. Bharadwaja's 
sons Rijiswa, Nara, Vasu, Garga, Payu, Sapratha 
and Sasa are also Rigvedic Rishis. These 'seven 
Rishis’ are (1) Vasishtha, (2) Viswamitra, (3) Jama- 
dagni, (4) Kasyapa, (5) Goutama, (6) Atri and 
(7) Bharadwaja. According to the Puranas the 
seven Rishis are Pulaha, Pulastya, Kratu, Bhrigu, 
Marichi, Atri and Vasishtha. Atri and Vasishtha 
are common in both. They are included in the Rig- 
veda as well as in the Puranas. The Puranas 
include the name of Kasyapa’s father Marichi 
in the place of the son and also Jamadagni’s father 
Bhrigu, instead of Jamadagni. Kutsa, Hiranya- 
stupa, Sudhanwa, Sunohotra, Suhotra, Priyamedha 
and Uru of 'the Angira clan are famous names, as 
they are all Rigvedic Rishis. Besides these there 
are thirty other Rishis belonging to this Angira 
clan. There are many Rigvedic Rishis in the Kanva 
clan, such as, Medhatithi, Medhyatithi, Praskanwa, 
Pragatha, Vimada and Soubhari, and others. The 
name of Kutsa of the Angira clan is found in 
many places. He won the friendship of Indra. He 
is also called Arjuni or Arjuneya. The descendants 
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of Vashistha famous as one of the seven Rishis, are 
the Rishis of the Seventh Mandala of the Rigveda. 
The Atreya family is the seer of the 5th Mandala. 
The Rishis bearing the clan-name of Viswamitra 
or Kusika are the seers of the 3rd Mandala. Grit- 
samada of the Bhargava clan is the seer of the 2nd 
Mandala. Vamadeva and others of the Gotama clan 
are the Rishis of the fourth Mandala. The Kasya- 
pas are the Rishis of the ninth Mandala. A large 
number of Rishis belonging to various clans and 
families are the seers in the first and the tenth 
Mandalas. The Kusikas, also, call themselves 
by the name of the Bharatas Vide Rik 3.53.24. 

Emperor Bharata is sprung from Dushmanta and 
Sakuntala. According to some of the Puranas, 
this Bharata adopted Bharadwaja as his son. 
According to others, Bharata got a son through the 
blessings of Bharadwaja. In the Puranas the names 
of the aforesaid Suhotra Angirasa and Suhotra s 
son Ajamihva are found to be included in the 
Bharata family. Suhotra’s son Purumihva and 
Ajamihva are Rigvedic Rishis and according to the 
Puranas it was from this Ajamihva that the Kurus, 
the Panchalas, and the Kusikas separated or 
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branched out from the common stock. To illustrate 
this, genealogical tables of the Bharatas are 
given below according to the Rigveda and also 
according to the Puranas. In the Rigveda the name 
of Bharata occurs in 6.16.4 and 7.8.5. Bharata’s 
achievements are described in the Aitareya Brah- 
.mana. Emperor Bharat performed the Rajasuya 
sacrifice. Bharata bestowed many elephants in the 
land of Mar-Shana. He performed the Agni- 
chayana ceremony, t.e., he kindled the sacred fire 
in the Sachiguna country. He performed seventy- 
eight Aswamedha ceremonies on the banks of 
the Yamuna. At a place named ‘Vritraghna’ on 
the banks of the Ganges he erected fifty-five Yupas 
or Sacrificial altars. Maharshi Dirghatama was 
the officiating priest at his Coronation. 

♦TldlSKrli WTTcf I 

WrlHi JrfTVTRTT II 

The glory that is Bharati is derived from 
Bharata from whom the great Bharata people 
have sprung. That is called Mahabharata 
which depicts the great lives of the Bharata 
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heroes . ” Vide Chap . 

73 of the 

Adiparva of 

the Mahabharata. 

Rigveda 


Srimad Bhagavata 
Purana 

Dushmanta — Sakuntala 


Dushmanta 

i 

j 

Bharata, (Emperor^ 

i 


1 

Bharata 

1 

1 

Aswamedha 

1 


l 

Bhumanyu 

1 

1 

i i 


i 

Suhotra 

Devasrava Devavata I 

i 

i i 



Ajamihba 

1 

Srinjaya Prithu 

| i 

Pijavana 

i 

1 

Riksha 

! 1 

i Chiyamana 

) l 

Sudasa tTritsu* Sambarana 

1 - ~ ' 1 

(Emperor) . 

( 

Sahadeva Praatoka I 


Kuru 

1 

j 1 


Abikshita 

1 

Abhyavarti Kabi 


1 

Parikshita 

j (Emperor of 1 

j Hariupiya) 


Janamejaya 

j 

Kumar Somaka, King 


1 

Dhritarashtra 

I 

Pratipa 

Santanu 

_ i 

Bhishma 
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Rigveda 

Rigveda 

Srimad Bhagavata 

Purana (5-6 Book) 

Prajapati 

Daksha 

Manu Vaivaswaca 

i 

Sambaran 

1 

Ila 

Ila 

1 

Manu 

Pururava — Urvashi 

i 

Pururava — Urvashi 

i 

1 

Nahusha 

Ayu 

_ i 

Ayu 

1 

Yayati 

1 


1 

Nahusha 

! 

Y ayati 

1 

Turvashu Anu Druhyu Puru 


Jadu Puru 

Anu Druhyu Turvasu 


From the Rigveda 

Bhadraswa 


1 

Divodasa <Atithigva Asvathva* 


Pratardana Indrot Paruchhepa i 

! i Dushmanta 

Kshatrasri Ananata 

In the Satapatha Brahmana and Mahabharata, 
etc., it is found that this king Dushmanta married 
Sakuntala. According to 1 3.5.4- 1 3 mantras of the 
Satapatha Brahmana, Sakuntala was an Apsara. 
The Apsaras belonged to a celestial race — they 
were not ordinary human beings. In the Puranas 


Roudrasva 

Anadhrishti 

Matinara 

Tamsu 

Iliina 
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she is described as the daughter of Viswamitra 
but brought up by the sage Kanva. In the 
genealogy of the Bharata clan according to the 
Rigveda as narrated before, emperor Sudasa is 
sixth in descent from king Dushmanta. Viswa- 
mitra is the priest of this king Sudasa, so it is 
not reasonable to suppose that this Viswamitra s 
daughter was the mother of Dushmanta s son 
Bharata. The seer (Rishi) of Rik 5.27.4 is 
Bharata’s son Aswamedha. Trasadasyu of the 
Ikshvaku clan and Aswamedha of the Bharatas 
were contemporaries because both of them were 
the seers of the same sukta and both of them 
offered many gifts to the same person. In Rik 
5.27.4 it is said that king Aswamedha desired 
to perform the holy Aswamedha sacrifice. In 
Rik 8.68.16 there is an allusion ab'out Aswa- 
medha’s son. Devavata and Devasrava are the 
seers of sukta 3.23. According to Riks 3.23.3 and 
4 their dominions extended over the regions up to 
the banks of the rivers Saraswati, Drishadvati and 
Apeya. In 4.15.4, 7, 9 there are allusions about 
Srinjaya who was the son of Devavata and also 
about Sahadeva’s son Kumara (Somaka). That 
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Srinjaya was the son of king Devavata is found in 
Riks 4. 1 5 .4 and 6.27 . From the Aitareya Brahmana 
it can be seen that Sahadeva was the son of 
Srinjaya. From Rik 7.18.22 it can be deduced 
that Pijavana was a son of Devavata and Pija- 
vana’s son was emperor Sudasa (Tritsu). In 
6.47.22 king Prastoka is said to be a son of 
Srinjaya. Perhaps Panchala is known as Srinjaya 
after this prince. He is a contemporary of 
Divodasa because both of them are said to have 
bestowed gifts on the sage Garga who was the 
son of Bharadwaja. King Sudasa subdued Jadu 
(Rik 7.19.8). He also subdued Turvasu (Rik 
7.18.6). Indra gave the house of Anu s son to 
Tritsu (7.18.13). The sons of Anu and Druhyu 
were laid low for the sake of Sudasa (7.18.14). 
In 7.19.3 the great sage Vasishtha is found to be 
praying for the preservation and protection of 
Sudasa, Purukutsa’s son Trasadasyu and Puru. 
From this it can be seen that Jadu, the son of 
Yayati, is a contemporary of Sudasa. Allusions 
to Puru-king of Asikni are found in Riks 1.108.8, 
6.46.8, 7.5.3, 7.8.4, 7.19.3, 8.3.12, 8.50.5 and 
in 10.48.5. In 1.108.8 the names of the 
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five brothers Jadu, Turvasu, Druhyu, Anu and 
Puru are collectively mentioned. Rik 7.5.3 des- 
cribes that the territory of king Puru spread over 
the Asikni regions. In 7.19.3 Puru is found 
to be a contemporary of Trasadasyu. Allusion 
to Jadu is found in Riks 1.36.18, 1.54.6, 1.174.9, 
4.30.17, 5.31.8, 6.20.12, 8.4.2 and 7, 8.6.48, 
8.7.18,8.9.14, 8.10.5, 8.45.27, 9.61.2, 10.49.8 

and 10.62.10. There are references about Tur- 
vasu in Riks 1.36.18, 1.54.6, 1.174.9, 4.30.17, 

5.31.8, 6.20.12, 7.18.6,8.7.18, 9.61.12 and in 

10.49.8. Riks 1.108.8,6.46.8, 7.18.6, 12, and 14, 
and 8.10.5 refer to Druhyu while 7.18.13 and 
14, 8.4.1 and 8.10.5 allude to Anu. 7.18.6 noted 
above alludes to the fact that Turvasu conquered 
the Matsyadesa. Yet according to the Puranas 
king Dushmanta is placed in the sixth descending 
generation from Jadu. According to the Rigveda 
Sudasa is the 6th in descent from Dushmanta. 
So according to the Puranas emperor Sudasa who 
is described in the Rigveda as the contemporary of 
Jadu, Puru, and others falls to their 12th descending 
generation. 

Emperor Sudasa established his rule in the 
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regions of Aja, Sipru, Yakshu, Tritsu, Matsya, etc., 
on the banks of the river Jamuna. The tales of 
his valorous deeds are alluded to in Riks 7.18.19, 

1.112.19, 1.47.6, 3.33, 3.53.11, 7.83.1, 7.83.5 
and 6, 7.18.5 and 9, 7.19.3 and 8 and 7.20.2, etc. 
He performed the Aswamedha sacrifice (3.53.1 1). 
Vasishtha and Viswamitra were his priests. In 
7. 18.8 it is seen that Kavi the son of Chayamana, 
was slain in his fight with Sudasa. This Chayamana, 
is the son of Prithu who is a scion of the Devavata 
dynasty . Emperor Abhyavarti was another son 
of Chayamana Vide 5-8 mantras of sukta 
6.27 . He was the ruler of Hariyupia. He 
defeated the Brichibat people on the banks of the 
Yayyavati and slew their general Varasikha, The 
great sage Viswamitra belongs to the Kusika clan. 
The name of tire founder of this family is Isiratha. 
His son was Kusika who is a Rigvedic Rishi. 
Kusika s son Gathi also is a Rishi. Gathi s son is 
the famous Viswamitra who is the seer (Rishi) of the 
major portion of the mantras of the 3rd Book of the 
Rigveda. His sons were Madhuchchhanda, 
Purana, Ashtaka, Renu and Rishava who all were 
Rigvedic rishis. 
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; The great sage Viswamitra was the chief priest 

I in the famous sacrificial ceremony of King Haris- 
chandra. A Brahmin boy, named Sunahsepa, who 
; |S was tied to the sacrificial poles and was to be offered 
as human sacrifice in the ceremony, was set free by 
Viswamitra, who adopted the boy as his own son 
and giving him the name of Devarata bestowed on 
him his property at Jahnu (Riks i .1 !6. 19,3.58.6). 
The great sage Yajnavalkya is the son of this 
Devarata. Madhuchchhanda is the seer of the first 
sukta of the first Book of the Rigveda. The 
famous hymn “Agni-nude Purohitam” 

) is attributed to him and is the first hymn 
of the Rigveda. The great sage Viswamitra is the 
seer of the famous ‘ Gayatrl Hymn” which is 

| reverentially repeated in their daily devotional 

§ 

prayers even to-day by the Brahmins. Viswamitra’s 
sons — Jeta and Aghamarsana — are also Vedic 
I Rsis. The famous mantra ‘‘Ritancha Satyan- 
I chabhidhyat” ^Zrfir ^St^TfvpaTRt is attributed to this 
Aghamarsana. Viswamitra’s sons Vacha, 
Prajapati, Kata are also rsis. Kata s son Utkila 
also is a rsi. The great sage Yajnavalkya is a 
rsi in the £ukla 'Yajurveda. This Sukla 
7 — i 520B 
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Yajurveda and the Satapatha Brahmana have 
been related by this Vajasaneya Yajiiavalkya. 

Ttrrfc WTf% zrarft 

The great sage Vasistha is the son of Mitra- 
varuna by UrvasI Vide 7. 33. 11. Both Vasistha 
and Agastya are said to have been born in a jar. 
Both are the sons of Mitravaruna. Vasistha’s 
sons are Saktri, Vyaghrapada, Upamanyu, Indra- 
pramati, Vrsagana, Manyu, Karnasruta, Mrdika 
and Vasukra. Saktri’s sons are Parasara and Gour- 
aviti. All of them are Rgvedic rsis. It is re- 
lated in that Brahmana that the great sage Vasistha 
performed the coronation ceremony of king Su- 
dasa of the Bharata dynasty and king Harischandra 
of the Iksvaku clan. The sage Agastya had a son 
named Dridhachyuta whose son was Idhmavaha. 
All these are rishis. Gotama, the son of Rahu- 
gana, is also an ancient rsi and is reckoned as one 
of the seven celestial sages. Rahugana is the seer 
of suktas 9.37 and 38. It has been already said 
that this great sage Gotama established king Videha- 
madhava in the Kingdom of Videha (Mithila). In 
the Vedas there is no mention about two Rahuganas 
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and two Gotamas. Rahugana must have been 
a very ancient sage because in his mantra it 
is said that “Aptyatrita is performing sacrificial 
ceremonies.’’ The very famous mantras “Madhu 
vata rtayate,” “Svasti na indro vrddhasrava,” 
“Bhadram Karnebhih” and “ Aditirdyouh, ” etc., 
are all attributed to this great sage Gotama. 
His son the great sage Vamadeva, is thus a 
Goutama and is the seer of almost the entire 
4th Book of the Rgveda. The sublime saying 
sreirfyj (“I am He — the Brahma”) originally 
came from this Vamadeva. It is so described 
in mantra 1.4.10 of the Brhadaranyaka Upani- 
sad. Suktas 4.26 and 27 and the 5th mantra 
of the 40th sukta which were revealed to him and 
which are well-known as the famous Hansavatl 
mantra, also devote themselves to this ‘Knowledge 
Absolute’. From his hymns it can be known that 
there existed terrible feuds between the Aryans and 
the non- Aryans or Dasyus. 4.30.18 mantra 
alludes to the slaughter of thirty thousand such 
Dasas or non- Aryans. Vamadeva s sons Ahammu- 
kha and Brhaduktha are also Rgvedic rsis. 
According to sukta 10.54 which was revealed to 
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him, India is known as the resplendent halo of the 
Brahma, Maya is His work and He is described as 
Svayambhu, i.e., self- begotten, i.e., the Eternal. 
According to this Brahmana, Brhaduktha coronated 
the Panchala king Durmukha at the time of the 
latter’s imperial coronation. In the Rigveda 
Nodha-Gautama and his son Ekadyu are also 
rsis. In the genealogical list of these Goutama 
clans, the names of Vajasravasa and Kusri are 
also found. Kusri is the seer in the Sukla Yajur- 
veda. His son is Upavesi whose name is found 
in the Taittirlya Sanhita. Upavesi begot 
Aruna who begot Uddalaka Aruni, whose sons 
are Svetaketu and Kusurubindu. This Kusu- 
rubindu is the rsi in both the Sukla and 
Krsna, (r.e., White and Black) Yajurvedas. The 
famous Nachiketa of the Katha-Upanisad is the 
grandson of this great sage Uddalaka Aruni. 
Aksapada Goutama, founder of the Nyaya School 
of Philosophy, also adorned this family. The great 
sage Vajasaneyi Yajnavalkya is the disciple of this 
Maharsi Uddalaka Aruni. Kahola is the son of 
Kaushltaki of the Samkhyyana or the Kaushitaki 
Brahmana. The son of this Kahola is the famous 
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sage Astavakra who is the grandson (daughter’s 
son) of this Uddalaka Aruni. From this great sage 
Uddalaka Aruni we have got the noble saying 
(“Thou art That”) together with the original 
Principles of the Vedanta which are described at 
great length in the Chhandogya Brahmana. 

Marlchi’s son — the great sage Kasyapa — is a 
rsi in the Rgveda. Apsarasa, Naidhruvi, Avat- 
sara, Asita and Devala all belong to this Kasyapa 
family and all of them are Rgvedic rsis. Now- 
a-days the names of Asita and Devala are found 
in the Pravara (i.e., list of the great names of the 
family) of the Sandilya clan (Gotra). From this it 
appears that they are merely the disciples of the 
Kasyapa Gotra. In the Satapatha Brahmana, 
Sandilya is described as the disciple of the 
aforesaid Kusri of the Gautama clan. From this 
sage Sandilya, we get the famous hymn JJocj* 

WST flWHSiftfn aj r«rf (“Sarvam khalvidam 

Brahma tajjalaniti s'anta upaslta”) which is the 
first Mantra of the Sandilya Vidya (lore) 
described in the Fourteenth Part cf the Third 
Chapter of the Chhandogya Brahmana. There 
are many other rsis in this great Kasyapa clan. 
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The great sage Atri Bhouma (sprung from the 
sacrificial land) is one of the Seven Sages. His 
birth and origin is described along with that 
of the sage Bhrigu. In Rk Sukta 10.143 
there is found the name of another Atri but 
he is a Samkhayana — being the son of Samkhya. 
From the name of Kousitaki — a scion of 
this family , we have got another name of the 
Samkhayana Brahmana which began to be known 
also as the Kousitaki Brahmana. The rsis of 
the fifth Mandala of the Rgveda all belong to the 
Atri family. In Rk Sukta 5.40, the great sage 
Atri is described to have seen the solar eclipse by 
means of the Turiya Brahma Yantra. In the Rg- 
veda several rsis are described as Prajapatyas, 
i.e., the descendants of the great sage Prajapati. 
The names of these Prajapatya rsis are — Daks- 
ina, Samvarana, Vasukrt, Yajf.a, Prajavan, Hira- 
nyagarbha, Visnu, Yaksmanasana and Patanga. 
Rsis bearing the name of Agni are — Tapasa, 
Pavaka, Souchika, Vais'vanara and Chaksusa. 
From this Agni Tapasa sprang Gharma and from 
Agni Angirasa sprang Syena, Vatsa, Ketu and 
Kumara. From the sage Suryya sprang Suryya, 
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Gharma, Bibhrata, Chaksu, Vaivaswata Manu, 
Abhitapa, Yama and Yami. India Vaikuntha and 
Indra Muskavan bear the name of the Indra family. 
From Indra sprang Jaya, Apratiratha, Sarvahari, 
Vrisakapi, Vasukra and Vimada. The Gopayana 
or the Lopayana rsis are, Bandhu, Subandhu, 
Srutabandhu and Viprabandhu. The Yamayana 
rsis are — Sanka, Damana, Devasrava and 
Sankusuka. The rsis Yuti, Batayuti, Viprayuti, 
Visanaka, Kavikrata, Etasa, Kesina and Rsya- 
srnga belong to Vatarasana family while Ula 
and Anila are famous rsis of the Vatayana 
family . 

Apta family has famous names like Ekata, 
Dvita, Trita, Bhuvana, Sadhana and Viswakarma. 
King Divodasa who is the son of Bhadraswa is 
a contemporary of Prastoka who is the son of king 
Sr in jay a mentioned before Vide Rks 6. 61 . 1 and 
6. 47. 22 and 23. This Divodasa is the King of 
Kasi. His other names are — Atithigva and 
Asvattha. Allusion about him is found in 

Rks 1. 33. 8, 1. 51. 6, 1. 130. 7, 1. 130. 10, 
1. 112. 14, 1. 116. 18, 1. 119. 4, 2. 11.6, 4.26.3. 
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4.30.20, 6.26.3 & 5, 6.31 .4, 6.18.13, 6.47.22 & 
23,6.16.5 & 19, 7.18.25, 8.68.16, 1.103.2 and 
9.61.2 etc. His son Pratarddana is the rsi 
(seer) of 9.96 and 10.179 Suktas. Indrota, 
another son of Divodasa is alluded to in 8.68.7. 
Yet another son of Divodasa is Paruchchhepa who 
is the seer of Rk 1 . 1 27- 1 39, and his son Ananata 
is the seer of Rk 9.1 1 1 . In Rk Sukta 10.98 it 
is said that on account of a fearful drought in the 
reign of King Santanu, he persuaded the sage 
Devapi, to be his priest in order to bring about 
life-giving rains by performing sacrificial cere- 
monies and this he did with all necessary materials 
so huge in quantity, that these were carried to 
the place of sacrifice in 99000 chariots. This 
Devapi is the son of Rsisena. In the Maha- 
bharata, King Santanu is known as the father of 
the famous Bhisma and Devapi is Santanu’s 
brother. In Rik 1.100 Sukta we find the name 
of a King Vrsagira and those of his sons 
Ambarisa, Bhayamana, Sahadeva, Rjraswa and 
Suradha. Ambarisa is the Seer of 9.98 Sukta 
and his son Sindhudwlpa is the rsi of 10.9 
Sukta. In Aitareya Brahmana 8.21 we find that 



THE VEDIC RISHIS 


! 05 


Tura Kavaseya (Tura of the Kavasa family) 
performed the Coronation ceremony of Janamejaya 
who was the son of Pariksit. Kavasa is a 
Rgvedic rsi. In the same Aitareya Brahmana 
8.23 Satahavya Vasistha Atyarati crowned 
Janantapa. In the Aitareya Brahmana, Chhand- 
ogya Brahmana and the Satapatha, there are 
allusions to rsis Bhallaveya Indradyumna, 
Aswataraswi Burila of the family founded by 
Vyaghrapada, a son of Vasistha, and also 
about Prachma Salajavala who belonged to the 
family of Upamanyu another son of Vasistha. 
The aforesaid Aswitaraswa is a rsi in the 
Sukla or the White Yajurveda. 

Parasara the son of Sakti who was a son of 
Vasistha, is also a Rgvedic Rsi. There is 
no mention of any Rsi belonging to the family 
of this Parasara in the Samaveda, the White and 
and Black Yajurveda, the Aitareya Brahmana, 
Samkhyayana Brahmana, Chhandogya Brahmana 
or the Satapatha Brahmana — not even in the 
Ramayana. In later times, we find the name of 
Krsna-dvaipayana Vyasa who is a Parasarya, 
i.e., son of Parasara but it may not be quite 
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reasonable to identify him as the son of the 
Rgvedic rsi Parasara. Towards the close of 
the 2nd chapter of the Brhadaranyaka among 
the dynastic lists it is found that a Parasarya, i.e., 
son of Parasara is the disciple of rsi Jatukarnya 
who was himself a disciple of Yaska — yet another 
Parasarya is mentioned in his 5th generation of 
descending line. In the Genealogical Table at 
the end of the Satapatha Brahmana, four Parasara- 
putras — sons of Parasara — are mentioned. Of the 
twenty-one schools in which the Rgveda is 
divided, the Sakala and the Vaskala schools are 
most famous. The Sakala School is current at 
present- It is found that this Vaskala had 
two disciples — Yajnavalkya and Parasara, and 
Vaskala himself is the disciple of Poula rsi 
who was a disciple of Vyasa. Another disciple 
of this Vyasa is Vaisampayana who also had a 
disciple named Yajnavalkya. This Yajnavalkya 
is the son of Visnurata — Vide Visnu-Purana. 
In the Mahabharata we find one Yajnavalkya rsi 
assisting the great sage Vyasa as Adhvaryu 
(Priest) in the Rajasuya ceremony performed by 
Yudhisthira. Yajnavalkya of the Sukla Yajurveda 
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is the son of Vajasaneyi-Devarata. In the 51st 
Sloka of the fourth Book of the Anusasana-Parva 
of the Mahabharata, the sons of this Devarata 


are described and alluded to as foWTr?- 

. By reading Y aska it can at once 
be seen that he had a thorough knowlege of the 
Aitareya and the Kousltaki Brahmana ; therefore 
it can be concluded that Yaska must have been 


later than those two Brahmanas and the rsis 
mentioned therein and so Yaska rsi and his 


disciple’s disciple Parasarya must have been later 
than Yajnavalkya, Swetaketu, Kusurubindu and 
others mentioned in the Satapatha Brahmana. 

The Mahabharata is a much later production 
than the Sukla Yajurveda, so Parasara’s son 
Vyasa mentioned in the Mahabharata must be 
later than Yajnavalkya, Swetaketu, Kusurubindu 
and others who are Seers or rsis in the Sukla 


Yajurveda and the Satapatha Brahmana, etc. 
The names of authorities quoted in the Vedanta 
Sutra of Vyasa, such as, Kasakrtsna, KarsnajinI, 
Udulomi, Asmarathya, Badari and Jaimini are 
not found in either Rk, Sama or Yajur vedas, 
nor even in the Aitareya, Chhandogya, Kousltaki 
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or the Satapatha Brahmana. jaimini’s name 
occurs in the Talavakara Brahmana which is a 
Brahmana of the Samaveda. Chhandogya also 
is a Brahmana of the Samaveda ; as Jaimini is 
not mentioned in it, it can be said to be later than 
Chhandogya. In the Vedanta Sutra by the aphor- 
ism ^ the Gita is alluded to and so also 

is the Manu Samhita by the Sutra fWT This 
is much later than the Gita which is included in 
the Mahabharata. There is a commentary of 
Patanjali s Yogasutra by Vyasa, so it must be said 
that Vyasa is later than Patanjali. Patanjali is the 
Commentator of Panini, and so later to him. Only 
because we find the words Yudhisthira, Arjuna, 
etc., in Panini, it cannot be said that Panini must 
be later than the Mahabharata as the words 
Gavisthira, Sahadeva, Arjuna, etc., are found in 
the Rgveda. According to the Rgveda, Arjuni 
is the name of Angira sa Kutsa who is the friend 
of Indra. This Indra in the Rgveda is Vasu or 
Vasudeva. There is no harm in referring the 
grammatical Sutra of Panini to 

the friendship of Indra Kutsa of the Rgveda rather 
than that of Krsnarjuna in the Mahabharata. 
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“He who lives in all bodies’’ ( qttfJi 5f?F 

5TT^=n ) is Vasudeva or ff?I WT^*.. He who 

makes others live in his body is Vasudeva. From 
Rk 10.43.6 f^rar fwar tj^rarraci and also from 
Rk 1.32.15 trftrrr it is clear that 

Indra is Vasu or Vasudeva according to both the 
formations of the word. In the Rgveda the terms 
Indra and Suryya are used in the sense of the Soul. 
If it is suggested that the author of the Mahabharata 
is prior to Panini then it has to be admitted- that the 
author of the Vedanta Sutra and the commentator of 
the Yoga Sutra must be different persons. Many 
Rsis are found bearing the name of Parasara 
and it cannot, therefore, be doubted that there 
must have been many Parasaryas, i.e., Parasara s 
sons. 

The Mahabharata is also later than Yaska. So 
there may not be any objection in saying that 
Parasara’s son Vyasa, who is the author of the 
Mahabharata, is the son of that Parasara who has 
been described before as the disciple of Jatukarna. 
As for example, though it is described in the 
Rgveda that the Rgvedic King Dusyanta’s 
seventh in generation Emperor Sudasa defeated 
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the Yadu, Turvasu, and others yet in the Pur anas 
these same Yadu, Turvasu and others are describ- 
ed to be seventh in the ascending line from King 
Dusyanta. There might have been some such 
confusion here also. It will not be out of place 
to refer to a custom in this connection. In their 
prayer-hymn for remembering the line of spiritual 
Preceptors in succession, the Sannyasins recite the 
name of Sankaracharya’s preceptor Govindapada 
and his preceptor Gourapada and his preceptor 
Sukadeva and his preceptor Vyasadeva. From 
this it can be said that Parasara’s son Vyasa may 
not be far removed from Acharya Sankara. It is 
for this reason that the Mahabharata was first 
recited at the time of the sacrificial ceremony 
performed by King Janamejaya and which took 
place many years after the great Bharat war of 
Kuruksetra. Many scholars are of opinion that 
there had been various persons bearing the name 
of Vyasa. 
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IV. THE AGE OF THE VEDAS 

The Vedas are eternal yet there is a good 
deal of speculation going on, now-a-days, to 
ascertain the time of the Vedas. An attempt is 
made here, in this connection, to discuss about 
this time by a comparative statement of facts noted 
in this book on the basis of astronomical obser- 
vations. 

Some have opined that the age of the Vedas 
must be placed about 15 or 16 thousand years 
ago by calculating their time from the astronomical 
observations recorded in the Rgvedic Suktas 
regarding the wedding of Suryya and also the 
later hymn known as the Vrsakapi Sukta (Rk 
10.85-86). Some say that it cannot be earlier 
than 4000 B.C. 

Astronomers have concluded from the Preces- 
sion of the Equinoxes, that an intense cold- wave 
passed over the earth at about 1250 A.D. when 
the North Polar region of the earth came very 
close to the Sun. 

The Precession of the Equinoxes is 50 seconds 
of arc per annum. The Equinoxes therefore 
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precede by one degree in 72 years. The orbit of 
the earth is divided into 360 equal parts — each 
part being called a degree. By dividing these 
360° degrees by 27 (27 stars) we get about 13^° 
degrees for each star. So multiplying 13|- 0 by 72 
we find that 960 years are required to move 
through each star ( i.e ., through 13f° degree) and 
therefore the equinoxes require 25920 years to 
complete a revolution along the orbit of the earth. 
But on account of the perturbations due to the 
earth’s motion, etc., they return to their own posi- 
tions in 2 1 000 years relative to the earth. If the 
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earth’s position was at the point A in i 250 A.D., 
it would require 10500 yeais to reach the point 8. 
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At point B the earth will be furthest from the Sun 
and therefore there will be an Ice Age on account 
of intense cold in the north polar region of the 
earth. In otRer words there will be a record 
snow-fall in 11750 A.D. Similarly reckoning 
backwards there was a glacial period ( 1 0500- 
1250) in 9250 B.C. According to the American 
scholars this is the last glacial period, jima built 
his trench-like or cold-proof covered abodes (dug- 
outs) before this and Aptyatrita killed Ahi earlier 
than this. The late Bal Gangadhar Tilak also 

accepted this view. If this view is accepted then 
it can be said that there was another still earlier 

Glacial Age in 30250 B.C. and Jima and Athya 
Traitana of the Avesta might have existed before 
this earlier glacial period. Some scholars including 
the late Prof. Geikie are of opinion that the last 
Glacial Age occurred earlier than 80,000 years 
ago. In that case Jima and Athya Traitana must 
have been earlier than that time. 

It is now the 5044th year of the Kali Era (Age). 
This Kali Era is counted from the time of the 
Coronation of Yudhisthira or from the great 
Kuruksetra War. Taking this to be the date of 
8 — 1520B 
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the Mahabharata, it may be concluded that the 
Ramayana was 500 years earlier and that 500 
years before the Ramayana must have been the 
age of the Sutras. Assigning about one thousand 
years from the Sutra Period to the Brahmanas, it 
may be held that the Vedic Age must have been 
still one thousand years earlier. So it may be 
concluded that the Vedic Age must have been 
about 8000 years ago, i.e., in any case the Vedic 
Age must have been from 7000 to 8000 years ago. 
In reckoning the time of the Mahabharata other 
scholars instead of depending on this calculation 
of the Kali Age, have accepted the statement of 
the Rajatarangini — the chronicles of the Kings 
of Kashmir — that between the birth of Pariksit 
and the Coronation of King Nanda of Magadha 
there elapsed a period of 1115 years. From 
the Bhagavata 12.2.26 Wrt 

however we find that the Jarasandha dynasty 
reigned for 1000 years, then came the Pradyotas 
who ruled for 138 years. They were followed 
by the Sisunagas who also ruled for 362 years. 
Then came the Nandas. Therefore it can be said 
that (1000 +138 + 362) 1 500 years elapsed between 
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the birth of Pariksit and the Coronation of 
Nanda. So this intervening period is 1500 years 
and not 1115 years as suggested in the Raja- 
taraaginl. Nanda ’s Coronation took place about 
425 B.C., therefore Pariksit must have been 
born and the Bharata War fought, about 3860 
years ago (425+ 1 500+ 1935 = 3860), because 
it is stated in the Mahabharata that at the time 
of the great war Pariksit was in his mother’s 
womb. According to this view the Rgvedic Age 
cannot be earlier by 3000 years from the age of 
the Mahabharata and therefore the Rgvedic Age 
must be placed about (3000+3860) = 6860 years 
ago at the utmost. 

There is yet another view. Some say that 
from the Vedic hymns it can be known that the 
Star Aditi was at the Vernal Equinox 
from which year was counted at that time. Aditi 
is the presiding deity of the Punarvasu star 
(Zodiac). When Adra and Mrgas'ira were in 
the east then began the Mrigasira period, after 
that came the period of Rohinl-Krttika and then 
that of Bharanl-As'wini- Each of these periods 
consists of 2000 years. Now-a-days calculations 
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are based on the period of the Aswinl-BharanI ; 
therefore it may be held that the Aditi-Punarvasu 
period, in other words, the Vedic period, must 
have been about (4x2000=) 8000 years ago. 
In the Taittirlya Samhita, it is stated that there 
was an occultation between the Tisya and the 
Brhaspati (Tisya and Jupiter) at that time. 
According to astronomical calculations this pheno- 
menon is placed about 4650 years before Christ. 
So (4650 + 1944) = 6594 must be the age of this 
Taittirlya Samhita. The Nibids (the oldest portion 
of the Rgveda) must have been revealed about 
2000 years before ', therefore the age of the Nibids 
must be about 8594 years ago. In the 24th 
Mantra of the 5th Book of the Maitreyi Upanisad 
it is stated that the Summer and Winter Solstices 
lasted from Magha to half of Sravistha. 

Astronomers are of opinion that this or i.e., 
phenomenon could have been possible only about 
3840 years before the Christian Era. So it may be 
concluded that this Maitreyi Upanisad must have 
been composed about (3840+ 1944) =5784 years 
ago. In the 19.7 Sukta of the Atharvaveda, 
it is stated that the star Krttika was the first star 



THE AGE OF THE VEDAS 


117 


in the Zodiac and the intersection of the ecliptic 
circles, and, hence, the equinoctial points were 
towards the close of Aslesa (the 9th lunar mansion) 
and the first part, of Magha (the 1 Oth asterism). 
Day and night become equal in point of time 
on the last day of Chaitra. The two equinoctial 
points recede one degree in every seventy-two 
years. This point is now in the Revati (the 27th, 
i.e., the last of the aslerisms). In other words 
they have receded up to 3 A stars. Calculating 
13°20' for every star and by multiplying 46°40 
by 72 we arrive at 3360 years. The Aitareya 
»Brahmana is earlier than Maitreyl Upanisad. The 
Rgvedic Age, therefore, must have been 8000 
years ago. The Nibid is the oldest portion of 
the Rgveda which is earlier than the other three 
Vedas. Most of the mantras of the Samaveda 
have been taken from the Rgveda. Some, 
however, are not found in the latter (Rgveda). 
Names of the rsis not found in the Rgveda 
are shown in the appendix. After the Samaveda 
comes the Krsna or Black Yajurveda or the 
Taittirlya Samhita. Professor Keith says that 
the Hymnal portion of the Aitareya Brahmana is 
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later than the Rgveda only and its other portions 
are contemporaneous with the Krsna Yajurveda. 
In the Krsna Yajurveda are found the names of 
Nachiketa, Kusurubindu, Janaka-vaideha, Aruna 
the son of Upaves'a, Uddalaka Aruni, Svetaketu, 
Udanka, etc., so the Krsna-Yajurveda must be 
later than the Rk and the Samavedas. The 
Satapatha and the Samkhyayana Brahmanas 
belong to the same period. The Rgveda is also 
earlier than the Zendavesta. In the Zendavesta 
Zoroaster is the Prophet and the religion of the 
Zendavesta is known as Zoroastrianism from 
his name. According to the Greek historians, 
Zoroaster lived about 6000 years before the in- 
vasion of Greece by Xerxes — King of Persia. 
That invasion took place in 480 B.C. So Zoroaster 
must have lived about (480 + 6000 + 1 944 = ) 8424 
years ago. The Iranian Patriarch, Jima, must 
have ruled much earlier than this, but how much 
earlier, it is rather difficult to ascertain. 
Jima built his underground place of safety before 
the Glacial Age. If the last of these glacial 
periods be placed 10,000 years ago, then, this 
must have happened 1585 years before Zoroaster. 
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Western savants are of opinion that as Athya 
Traitana alias Aptya Trita is alluded to, and 
venerated in both the branches (i.e., the Rgveda 
and the Zendavesta) therefore the Aryans of 
Aryavarta (India) and the Airanas (Iranians) of 
Aryayana (Iran or Persia) must have lived together 
at this time but separated on account of a schism 
and the consequent conflict known as the war 
between the Devas and the Asuras. They, 
further, hold that Varuna was formerly worshipped 
as the Supreme Lord by both the branches. In 
the Rgvedic hymns addressed to Varuna, the 
epithet ‘ ‘ Asura ’ ’ is found in many places along 
with the epithets Emperor, King or Lord. In the 
Rgveda, the Devas like Indra, Agni etc. are often 
given the adjective “Asura. ” Later on when the 
Angiras and some other people began to worship 
Indra, instead of Varuna, as the best and the fore- 
most among the Devas, they came into conflict with 
the old orthodox worshippers of Varuna and 
Twasta joined in this worship. The word Twasta 
is equivalent to the Avestic word “Thustra’ 
Zara means beloved — so Zarathustra means the 
beloved Twasta — i.e., Twasta the favourite of 
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Asura Varuna. This Asura Varuna is Ahurmazda, 
i.e., the Asuromahad — the Mahan or the Great 
Asura. Indra is Satamanyu, i.e.,the object of 
hundred sacrifices and because Angira introduced 
the worship of Indramanyu by these sacrificial cere- 
monies (Yajnas) he is known as Angiramanyu. 
This Angiramanyu is staled in the Zendavesta to 
be the greatest foe of Ahurmezda. The Rgvedic 
Twasta manufactured the Vajra for the use of 
Indra. (Rk 1.32.2, 1.85.9, 1.61.6). Twasta 

gives strength to Indra. (R. 1.52.7). In Rk 
1 .1 12,12 Usana is described as giving the sharp 
and shining Vajra to Indra. In Rk 5.29.9 
Indra accompanied by Us'ana is said to have gone 
to Kutsa. The Taittiriya Samhita says that Kavi’s 
son Usana is the supporter and stay of the Asuras 
I c til 0 4t Later on, when Ribhugana 

produced four spoons out of the one made by 
Twasta for Indra, the latter became dissatisfied with 
Twasta who hid himself in fear among the women- 
folk. (Vide R. 1.161.4). Twasta was trembling 
with fear at the wrath of Indra. (Rk 1.80.14). 
Later on, when jlndra killed Twasta ’s son Vritta 
(1.93.4) some of the Devas left the side of Indra. 
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(R. 4.18.1 1). Indra caused another son of Twasta, 
named Trisira, to be slain by Aptya Trita 
(R. 10.8 8). Indra put to death yet another son of 
Twasta named ViswarOpa. Indra drank by force 
the holy Soma juice used by Twasta in his sacrifice 
— R. 3.48.4. In later times Indra went on a 
pilgrimage by crossing the waters of 99 rivers 
(R. 1 .32.14) for wiping off his sin for the slaughter 
of Ahi and the waters washed off his sins in the 
shape of foams. Finally, Indra was again accepted 
as the Lord by the Devas (R. 1.131.1). When 
the Asuras became powerful later on, the Devas 
decided that the Asuras should be killed. Vide 
Rk 10.151 Sukta. And when the Devas returned 
victorious after slaying the Asuras their supreme 
position as Devas was preserved. Vide Rk 
10.157.4. Bhuvana, a scion of the family of this 
Aptya Trita who slew Trisira for the sake of 
Indra, sang about the glorious victory of the Devas 
over the Asuras in the hymn (10. 157. 4). So this 
seems to have happened in the time of Aptya and 
probably it is for this reason that Aptya was raised 
to the position of a Deva. Vide Rk 8.12.16, 
5.41.9, 10.64.3 and 2.31.6. So this must have 
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taken place shortly before the glacial period. It is 
for the readers to choose any of these glacial ages, 
the last of which took place 10,000 years before 
Christ. As it has already been seen that this 
Aptya Trita, who slew Twasla’s son Trisira, was a 
contemporary of the Iranian Patriarch Jima and 
because Zoroaster flourished much later than Jima, 
therefore Zoroaster could not possibly be Twasta 
and cannot be identified with him. In 8.38.3 of 
the Aitareya Brahmana it is stated that Aptya Trita 
performed the sacrifice in the solemn ceremony of 
Indra’s supreme installation. 

If it is taken for granted that the famous civili- 
zation of the ancient Egyptians is about 6000 years 
old, then there cannot be any ground for doubt that 
the Age of the Rgveda must have been much 
more remote in antiquity. 


V. SLAUGHTER OF COWS IN THE 
VEDIC AGE— A MISCONCEPTION 


Now a days many a man, proud of his learning, 
is trumpeting the opinion that in the Vedic Age, cow 
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slaughter was permissible in some sacrificial cere- 
monies, and that the practice was forbidden in the 
Pauranic Age. As a proof of the truth of this 
statement, even the foremost chemist of Bengal has 
quoted the rambling comment of the best known 
Marhatta historian’s Peep into the History of India. 

The un-Vedic statement that ‘cows are not to be 
killed ’ got current in the Smrtis and the 
Puranas during the reign of the Imperial Guptas 
towards the close of the Buddhist Period as the 
Smrti and the Puranas were popularised in their 
new version about this time in the 3rd or the 4th 
Centuries A.D. It is rather necessary that the 
main points of their argruments should be put to 
the test of scrutiny. One point of their argument 
is based on the word (Goghnaj which means 
a guest. They say that there was a custom of 
slaughtering the fattest calf in the pen, for the 
use of the guest and so from the root han 
(tFT to kill) we get Go-han or Go-ghna, i.e., the 
guest for whom the cow is killed. There is a use 
of the two words Go and Han ( *t), ) in 

R. 10, 83, 13, viz., The mean- 

ing is that Dawn making its appearance with the 
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rise of the Magha scatter (the Go, he.,) the rays of 
the sun or it may mean that oxen, tied to chariots, 
were made to move at the rise of the Agha star. 
It will be seen therefore that whatever interpreta- 
tion is accepted “ Han ” here means motion and 
not slaughter. In another Rgvedic Mantra, we 
find PW' Here Goghna 

does not mean a guest but refers to Indra the Lord 
of Death and Go here means domestic animal and 
not cows as meant by the term now-a-days. In 
Panini 3. 4. 73 the aphorism or Sutra 

i*t, »ri cPfl is found. It means 

welcome and hospitality should be ungrudgingly 
extended to those who incessantly wander about on 
foot (i.e., wandering recluses and pilgrims). Here 
the question of slaughtering a cow does not arise at 
all as according to the Vedas the cows are not to be 
killed ( ). The word Atithi (or guest) 
means ( «T 1=1 ) he who does not 

stay at any one place for two days in succession 
and thus refers to the wandering friars who have 
passed on to the 4th stage of life as enjoined by 
the Sastras. These recluses are known in Hindi as 
the ‘WTT WTT^Tg,’ i.e., the Sadhu who wanders 
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all over the country with the name of ‘ Sri Rama ’ 
on their lips. The second proof which is advanced 
in support of their pet theory is the oft-quoted 
imaginary phrase =td«d<l put in the lips 

of an equally fictitious character — Clown — in a 
popular drama. The word ‘ Vatsa ’ (young one) 
used here cannot be applied exclusively to calves 
merely. It can refer to the young ones of every 
species including human beings. The word 
Vatsatarl is not specially applicable to cow-calves 
only by any derivative or cur tomary use. It refers 
to the young ones of all animals. The kids of 
goats and lambs are also dd'Hdfl. In the Vedas 
and the Puranas, as also in the ancient Zendavesta 
and modern English dictionaries the term ‘ Go ’ or 
its derivative equivalent, mean an animal. Now-a- 
days, people ignorant of the use of this term, apply 
it to mean the dewlapped quadruped of the ox 
tribe. Even in the 3rd chapter of Amarasimha’s 
lexicon of the Buddhist period, in the portion 
dealing with words with various meanings 

i fwi g*f% *tT: ; 

the term ‘ Go ’ applies equally to male and female 
animals. 
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In the second chapter of the 5th part of Yaska s . 
Nirukta the term ‘Go ’ refers to the earth as well, 
ntftfd ifalld fflW . In the 4-4 Mantra of the 
Brhadaranyaka as included in the Satapatha 
Brahmana we find <*Sd'rRI Here a male 

horse is called by the name of ^ (Vrisha). The 
term ‘Go’ is common gender. In translating 
2-14 Sura of the ‘Seroja’ in the Zendavesta 
Professor Dermstater has written — We sacrifice 
unto the soul of the bounteous cow (Go’s) ; we 
sacrifice unto the powerful Dravspa (Sanskrit 
Dravspa).” 1. 14 mantras of the Siroja being 
translated into English will be thus — To the body 
of the cow, to the soul of the cow, to the powerful 
Dravspa; while Siroja 1. 12 runs thus — To the 
moon that keeps in it the seed of the bull ; to the 
only created bull, to the bull of many species. 
Plainly it means — we offer our homage and devo- 
tion to the moon who keeps and preserves in him 
the seed of the Dharma, who is likened unto the 
Bull. To the only created Bull — to the Bull who 
is born or produces Himself in various shapes. 
All these mantras refer originally to the “Pourusa- 
retodha Gouh, e'c.) which in Sanskrit is found as 
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Between this and the Rk mantra 
7. 101. 6 € t<Th?T §w: ^nwr amrr- 

there is a striking resemblance. Professor 
Dermstater has translated as “ the couple born of 
the seed of the only created Bull and from which 
arose two hundred and eighty species. (Bud. Xi-3). 
in the 9th Part (Book) of the Zendavesta there is a 
chapter named “ Goyasta or Gokanda.” Professor 
Dermstater has given a synopsis of this to the effect 
that “Go’s the cow is a personation of the animal 
kingdom which she maintains and protects. She 
is also called ‘ Dravspa ’ and Gosurun. Gosurun 
means the soul of the primeval Bull.” In the 7th 
Yasta, summarising the Chandrama Kanda he 
writes “Bahman and Go’s are so far connected 
with the moon that all three are ‘ Gochitra ’ 
(mfaet). Bahman, the moon and Go's all three 
are having in them the seed of the Bull ; Bahman 
can neither be seen nor seized with the hand. Go’s 
proceeded from the moon — unto the moon that keeps 
in it the seed of the Bull, unto the only created 
Bull and unto the Bull of many species.” Here 
evidently “Bahman” stands for Sanskrit Brahma. 
In Rk (10. 5. 7) Agni (Fire) is described as both 
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ox and cow, i.e., male and female cow. In the 
Vedas Indra is referred to in various places as 
Vrsa (g*) Vide 1.9.4, 1. 10. 10, 1. 33. 10, 
1. 51. 15, etc. Dharma or justice is described as 
the four footed ‘ Vrsa ’ (standing for support on 
four legs). 10. 90. 3. mantra of the Rgveda 
says trpfirer The idea 

that seeds are grafted on corns through the moon 
beams is found in our own Sanskrit literature also. 

The English word cow is only a corrupted form 
of the Sanskrit word ‘Go’. In Arundale’s 
Dictionary it is stated, in this connection, that the 
same root appears in Sanskrit * Go nom. Gous — 
a cow — an ox. The general term is applied to the 
females of the Bovine Genus. The English word 
Bull also is a corruption of Sanskrit ‘ Vrsa ’ and 
applies to all male animals, e.g.. Bull dog. Bull 
terrier, Bull fly, Bull frog. Bull trout, etc. In 
Amarakosa the following are recorded as synonyms. 

Trrwt ^ WUttu i 

Wcf. Here also ‘ Go ’ is aghnya, i.e., not to 
be killed but it is later than the Buddhist Period. 
The word * Go ’ is derived from the root JRJ (Gama) 
with’^ffa “ doch ” as suffix. So all that can move 
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is * Go ’ . Therefore sacrifice or slaughter of ‘ Go ’ 
in Sanskrit literature must mean animal slaughter 
generally, e.g.,goat, lamb or deer, etc., and not the 
slaughter of the dewlapped bovine quadruped — the 
cow- — because it is aghnya and hence specific- 

ally enjoined as not to be killed. The senses in 
which the word * Go ’ is used in the two passages 
from Amarakosa as quoted above, are exactly the 
senses in which that word is used in the Rgveda, 
e.g. 

(1) 1. 19. I, xrfrrri tctw-r: n wm 

Here means (for the drinking of 

Soma) and so ‘ Go ’ here means Soma. 

(2) 1 . 64. 1 0, WTC W rT^*TT ^ 

«TT; here (PI stands for Soma. 

(3) 1 . 121. 9. totpst- 

here ‘ Go ’ means thunder. 

(4) 1.1 54. 6. SR *nft ^SfT here ‘ Go ’ 
is a star. 

(5) 3. 50. 3. here ‘Go’ means 

the words of the Vedas though Wilson has rendered 
it as the cattle. 

(6) 4. 22. 8. w gssrNre which Wilson 
has translated thus : — As a horse is made to run 


9 — I520B 
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fast by forcibly pulling the reins. So here ‘Go’ 
means a horse. 

(7) 4. 44. 1 . 3'fri JTT., he., the horse that 

is attached to the chariot of the Aswins, hence ‘Go’ 
here also means a horse. 

(8) 5. 29. 3. *TT here ‘Go’ means 

shower of rain. 

(9) 5. 30. 7. fa f srgtTT jrt 

TT^4iM'. here *RT = ^ by (with) the thunder. 

(10) 5.56.5. 

here JRT = 'd^ctiMi (water). 

(11) 5. 62. 3. gfrrdmwt: jtt tr ^ 

^4«tri ^<^1*1 here ITT stands for all sorts of cattle — 
*T — cows and horses. 

(12) 6. '27. 7. W»TRT here JrRT:=^p§: 

by horses. 

(13) 6. 35. 2. *n *Rnf% 

<sR'S^*l. Here also *TT stands for cattle and jfl 1 ^ = 
(the moving foes). 

(14) 7. 18. 10. ffirRPT mmz here 

*TT = horses of Marutgana and ^f%»TR: = the Maruts. 

(15) 7. 36. 1, irawg ^^rrirrer 1% ?^5?rfw: ?r^§r 

ttt: here IIT:= shower of rain. 
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(16) 7. 87. 4. Here »rfc 

= the Dawn. 

(17) 8. 20.8. JTtfvRrrwr ^TWTT here 

J Ttfir. = ^iTTfir. or rr^f?: (with prayers or by Maruts) 
and 3 tW*W. = ^Py+Hd4il (whose mother is Prsni), 

(18) 8. 47. 12. Ikrar Here % 

= JTT’. (cow) and 7TTT. = animals. 

(19) 10. 16. 7. Wcm qir Here 

jftfii: =W: = with skins, i.e., shields. 

(20) 10. 83. 13. Here 

rays of the Sun or draught oxen. 

In the Rgveda it has been clearly stated that 
dewlapped bovines (cows) are not to be killed. In 
the following Mantras the term ^TT (not to be 
killed) is used vide 1 . 37. 5, 1. 164.27, j. 164.40, 
4. 1. 6, 5. 83. 8, 7. 68. 9, 8. 69. 2, 8. 102. 19, 
9.1.9,9.80.2,9.93.3, 10.46,3, 10.60.11, 
10. 87. 16 and 10. 102. 7. 

Yaska while recording the names (equivalents) 
of aff (Go — Cow) has first posted the word — 
Aghnya — not to be killed. Vide 11. 44. 31 , 4iv<4l 
A|T?«naiU Wcflrf. That the word ‘ Go ’ is used in 
the form of a common gender has been already 
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shown. In the Zendavesta also the Cow is to be 
venerated and not to be killed. In the Vedas also 
the Cow is specially venerated. Rk 4. 58. 10 
( *n^?TT — ‘Go’ is the devata of the sukta). That 
the flesh of the cow is forbidden as food is quite 
clear from Rk 10. 87. 16. which states : — 

The monster, that partakes of the flesh of 
human beings or the meat of animals, like the horse 
or who steals (robs) the milk of the unkillable cow, 
is beheaded by Agni. 

Some cite the Vedic Mantra in 

support of the assumption that cows were killed in 
Vedic times. But it is clear that ‘Gam’ in this 
connection is not applicable to cows but other 
animals like goats and ram used in sacrifices if the 
word ‘alaveta’ is used in the sense of 

killing, but here, more probably, is meant 

for touching; then, of course, it may refer to all 
animals including the cow as has been mentioned 
before. In the Law Book (Smrti) of Parasara 
there is a passage — | 
WTcWfrr. Ip? II In the rules 

of the Grhyasutra, pertaining to marriage there is a 
passage jfrRfdfa: 
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There is also another passage 
^TT^fyiTsi+lfyfacil'S sjTTTrt. From the above 

passages some imagine that cow-slaughter must 
have been meant therein. In order to ascertain 
the sense in which the term aft is used in the word 
the 7 1 st Sloka of the 1 65th chapter of the 
Santi Parva in the Mahabnarata should be care- 
fully perused. This Sloka is quoted below : — 
: 5raT?pft5 I A|fygMKW«HTt 

f^!. It means that the slaughter 
of animals other than the cow is not much to 
be blamed as men have mastery over these 
animals. 

The terms and are derived from 

the same root and both of these words express 
the same idea. That these words should always 
and exclusively be taken to mean slaughter is not 
supported from their use. In Panini there is a 
Sutra HTHt (to get) ; with the Prefix 

the root ^TVT takes a new meaning — to touch. In a 
book on Smrti (Laws and Rules) named Nirnaya- 
sindhu there are injunctions for purifica- 

tion after cremation such as : — 3uft*TT^W«rT si ill 
mtj (Touch the Sami. Let Sami take away 
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(neutralise) the sin. Also *TR ^tWaj'rT. (touch 
the cow and the goat.) 

In the Sradh ceremony after the different rites 
are performed there is a rule for final purifica- 
tion : — gTW spft (A man gets 

himself purified after touching an ox, a cow and 
also a piece of gold). In all these cases the word 
is used in the sense of touching. Even 
in these days there is a prevalent custom of 
purification by touching a cow or an ox or a goat, 
etc. In the 179th Sloka in the 2nd chapter of 
Manusamhita the word occurs : — IlvplIT- 

Here also indicates touch- 

ing and not killing. In the gloss on the 17th 
Sutra of the third Pada (quarter) of the 2nd chapter 
of the Mlmamsa Philosophy also, the word alambha 
(^ra) has been used to signify touching. 
Some people think that the word in the 

mantra WRWT^RT, etc., quoted above 

means ‘taking hold of a sword’ but according to 
Panini in (lukadhikaran— 

adadigan) we get merely. TTPFWT^ra' 

according to this, would mean receiving an order 
or approval. This might also mean that according 
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to the rules of the Aitareya Brahmana after recit- 
ing Rgveda sukta 10.152 (which was revealed 
to the sage Sasa) there was a custom of bring- 
ing a cow and touching it in order to remove any 
impurities that might crop up at the time of the 
ceremonial ablution. No custom of killing a cow 
with a sword is indicated here. It is rather a 
strange and unheard-of thing to think of 
slaughter of cows in a nuptial gathering. In the 
Mahabharata, it is found that at the time of offer- 
ing public oblations or homage to any body it was 
necessary to get the consent and approval of the 
revered members in the assembly. When the 

Panda vas paid homage to Sri Krsna, it was done 
after the approval of wise men like Bhlsma. 
The custom of getting the prior approval of the 
wise men was necessary because there might be 
objections to the rendering of homage as Sisupal 
objected to accept Krsna as worthy of homage. 
It is for this reason that the term is 

used to signify that .before the bride is given in 
marriage, the bride’s relatives should ask permis- 
sion to do so and thus get the approval of the 
persons present in the wedding party. This 
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custom of getting the previous consent of all 
present arose out of the natural desire to avoid, 
even at the last moment, chance of an undesirable 
match which, once concluded, was indissoluble 
according to the Sastras. The word 
naturally therefore means getting this consent and 
approval. 

In the case of a guest also it might be necessary 
to go through such a ceremony of purification by 
making the guest (who must have passed through 
various places and must have come in contact with 
various people, clean or unclean) touch a cow 
before he could be entertained into the house. 
In the wedding ceremony it might be necessary 
for the purification of both the man who gave 
away the bride, and the bridegroom, that a cow 
was brought to the place, after the approval of the 
assembled party, so that they might touch it before 
the actual ceremony of bestowal was performed. 
According to the belief that the cow is sacred as 
all the deities reside in its body, it might have 
been the custom to bring in the holy cow for the 
sacred ceremony of marriage. It might also mean 
that according to the ancient custom of bestowing 
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cows as a dowry for the bride, it was necessary 
to bring, in a cow to the place when the ceremony 
was performed and on account of these three 
prevailing customs the term fsmQfd is used; 
specially this is apparent from the mantra that is 
recited when a cow is brought to the wedding 
pandal. The mantra Is given here : — 
tTTrfT STSflf ^PETTf^rFfTTOWr ^TTW: 

«5 ST'ERJ JTF f 4-t«i Hliwfeiri cff^j | 

Rk. 8.101.15 

After reciting this hymn in adoration of the 
cow, the bridegroom (or the man who received the 
bride on behalf of the bridegroom) has to utter 
another mantra : — TTTf ^ trRTT'T 

?TT«WrT (Let all my sins and failings be 
removed by touching thee — O cow). For the 
proper elucidation of this mantra the text 

TT^FfTTf: has been quoted. Wedding 
ceremonies are performed in the presence of the 
sacrificial fire. The person who pours oblations 
into this sacrificial fire is the bridegroom who is 
also in this case the man who receive the ‘Arghya’ 
(offering of welcome and homage), and therefore 
there is no necessity for him to make his 
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(offering of bliss) with the dewlapped animal 
known as the cow. The Soma juice is sufficient 
for the purpose. It has already been seen (vide 
Rk 1.19.1 and i .64. 1 0) from the texts that 
and ^WTsTTST in this connection stand for Soma. 
It should also be remembered that before this 
offering of welcome and homage was made there 
was a custom of going through some ceremonies 
for removing all evil influences. Therefore the 
rules laid down by Parasara or those of the 
(Vedic Sutras dealing with domestic rites) do not 
lay down any injunction for killing a cow but 
only refer to the touching of the holy cow for 
purification. 

Some observe in the text rRI 

WTSHTTCl 3T a hint to the 

prevalence of a custom of slaying an ox or a goat 
and cooking the meat thereof. But it must be 
clearly understood that the term JTifNf Mahoksa 
used in this text does not refer to an ox. In Rik 
8.43.1 I there occurs the word which means 

edibles mixed with Soma juice. Later on from 
the text it is found 

that Kings and Brahmins were offered on their 
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arrival the juice of the Soma plant or some other 
herbal decoctions to control the bile, just as tea is 
served in modern times to all guests. In Kashmir 
and Tibet this custom of offering tea has been in 
use from ancient times. The occidentals have in 
modern times learnt the use of tea from India and 
have made it a part of their western culture. It 
might also be a direction to bathe the guest in 
water warmed with many odorous and invigorating 
ingredients There were naturally special 

directions for these ceremonious baths for the 
gods, the Brahmins who were considered as gods 
among men and the Kings who were looked upon 
as embodiments of the eight heavenly protectors 
of the eight different quarters of the Universe. 
The word ( 4^ i«t ) mahaja also does not indicate 
a big goat but fine rice from the Sali variety of 
Paddy. In the Santi Parva of the Mahabharata 
there is a text 3T 

lf?r: i wt# #1 *33*^9. It 

means that sacrifices should be performed with 
the aja. But ‘aja’ according to this Vedic 
injunction, never means the goats but cereals 
like wheat, Brihi, etc. So also in the Tantras there 
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occurs the text there also aja stands for 

Brihi, etc. 

There is a famous text ^TWTOTSd: which lays 
down that ceremonial offerings specially in 
marriages and sacrifices cannot be complete without 
‘Mansa’ (meat). Here the question that natural- 
ly arises is what is the purport of the term WTO in 
this passage. In 4.1.2 of Yaska’s Nirukta WTO 
WT*TO dT WFTOdT WgsfTOd dT. Here the word 

WTO denotes not meat but covetable food. In the 
Tantra literatures the word WTO is thus derived and 
explained : — ‘ Ma ’ is tongue ( rfcTOdWd ). Here 
restraint of tongue is indicated and WTO according 
to this, mean silent meditation (of the Divine). 
Some seem to detect directions for cow-slaughter 
in the 6. 4. 18 mantra of the Brihadaranyaka in 
the quotation — 


gm w fwH: wfwf^w: 

dTd WTfwdT WTdcT W^TO f?TO3s?4YrI W5TORJ- 

fcnf^fd writer ur^Rrsrr 

STOf?TO dT dTOWW dT i 


Here is a case of great confusion. In Sanskrit the 
terms Uksha (^) and Vrsa (§Bf) mean the 
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same thing and thus applied to the same animal, 
and so there cannot be any question or options or 
alternatives. But here alternatives have been 
definitely used. Therefore it must appear that 
some other suitable expressions that might be used 
as alternatives were meant. Those expressions 
are as follows : — Marisa ( ) stands for 5fZT- 

(the aromatic oil of the Sikenard plant), Uksa 
( *3^ ) stands for the Soma juice and Vrsa ( ) 
stands for the Medicinal plant ( ) as in 
Oblations of rice cooked and prepared 
with these tonic ingredients are evidently meant 
here. In 5. 2. 4 Mantra of the Chhandogya 
Upanisad a reference to the decoction of these 
ingredients, e.g., is found. 

The word yajna is synonymised as cf. 2*1?- 
I is I stands for Hirisa 

(killing, violence). So is non-violence and 

therefore no slaughter can be part of the true ( 2*1* ) 
sacrifice. Vide Taittiriya. 

In the Mantra 3. 21. 12 of the Satapatha 
Brahmana 3T ^ 

we find positive prohibition of beef eating. 
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In'Rik 6 . 28. 4 the sage Bharadwaja is praying in 
the following words : — 


STriT »T cfT I 

^rtraWRi fTW rfT TTW ft ?T5^r. II 

?rmrt wft jtt* v, ^r^rsr jtp?: »w. i 


Non-violence in the best of religious practices. 
Mother s milk is taken at the utmost for about two 
years but nourishment is derived from cow’s milk 
throughout the whole life. Hence the ox and the 
cow are represented as the nourishing sire and dam 
(mother) and what epithet should be applied to 
those who can bear to think about the slaughter 
of these animals ? It is useless to dilate still more. 
In every age whether Vedic, Pauranic, Buddhist 
or modern — the cow is regarded as inviolable (not 
to be killed). Bearing the mantra “Salutations 
to the Lord of the Universe — Krsna Govinda — 
the protector of Brahmins and cows ’’ in mind, it is 
necessary to apply energetically to the proper 
maintenance of the cow. Formerly every village 
had pasture lands on all sides but now these 
grazing grounds have been brought under cultiva- 
tion. It is necessary to set apart new grazing 
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grounds and thereby try to increase the production 
and breeding of good cows. For want of good 
milk persons do not grow healthy and strong bodied 
and so become afflicted with various diseases. 
Devote your attention to scientific cow-keeping 
rather than start hospitals or distribute Quinine. 
.When cows become strong, healthy and good 
milkers, health and longevity will inevitably 
follow as a matter of course. In the Upanishad 
there is a story that Satyakama (the truthful) 
Jabala was given four hundred heads of weak, 
emaciated cows by his preceptor who told him that 
he would acquire the knowledge he desired, when 
he would be able to raise the stock to a herd of 
one thousand cattle. When Satyakama was return- 
ing with this increased herd, the Devas gave him 
the desired knowledge even on the way. 

VI. THE DEVAS AND THE MANAVAS 

The word ‘Deva’ is derived from the root 
‘Div,’ meaning to shine — That which shines. 
The word Deva, therefore, has been applied to 
those radiant beings who live in the celestial 
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regions, while the word Manava is applied to the 
progeny or children of Manu. In Amarkosha 
their synonyms have been given as 

(1) ’swcr frskT itt:i The 

immortals (amarah), not subject to decrepitude 
(nirjarah), the always shining ones (devah), heavenly 
beings (tridasah), the knowing ones (vibudhah), 
and the heroes (sura). 

( 2 ) *T5I7 ?TT»T3T ngsrr w: I 
Manusyah, Manusah, Martyah (earthly), Manujah, 
Manavah (Manu’s offsprings), and Narah (men, 
mortals). 

The Devas (Heavenly beings) are immortals 
living in paradise while Manavas (human beings) 
are earthly mortals living in this sorrowful world. 
Paradise is described in the Kata Upanishad in 
the following way : — 

<sH3i *T Hit «T rf(3 «T 5fT5}r 

(3i3 %■ \R) In the heavenly regions there is 

not the least shade of any sort of fear — Even 
thou, O Death, hath no access in those regions, 
there is no sinking dread of certain approach of 
decrepitude. In Paradise the heavenly beings 
getting beyond the pangs of hunger and thirst and 
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out of reach of the torments of grief pass their time 
in an eternal round of blissful joy. It is to be 
noted that in this text the rsi tells Yaftia the 
God of death that in paradise even the all-con- 
quering death is subdued and holds no sway, as 
paradise is the adode of the immortals. Of 
course, there is annihilation at the time of the F inal 
Dissolution (Pralaya) and the beginning of a heaven- 
ly existence also is there. According to the Aryan 
sastras (Scriptures) the Devas have an ethereal 
body of the elements — the Taijasa. * This radiant 
‘Mantra’ body is also found mentioned in the 
Sastras. The Devas grow and sustain in Mantra- 
offerings (vide Vayu Purana — 67.4) 

^TfTT ; while on this earth of ours all 

creatures alike are subject to the pangs of hunger 
and thirst ; they are afflicted by death or disease and 
always haunted by a sort of creeping dread ; and 
this is the common lot of princes and paupers alike. 

The Devas are called Tridasas ; because of the 
four stages of life — childhood, adolescence, youth 
and old age — through which men have to pass, the 
Devas have only the third stage, i.e., perpetual 
youth. The Devas are Bibudha — of very great 
10— 1520B 
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knowledge, while men’s knowledge is in its very 
nature imperfect and limited. The Manavas have 
various conditions of existence. He exists in 
his mother’s womb where his existence can be 
inferred. Here the embryo gets a body. Then he 
is born. At this stage the natal cord which ties 
it to the mother is severed and the senses begin to 
function. Through the nose it begins to breathe, 
through the eyes it begins to see, through the 
ears begins to hear and through the mouth to emit 
the sound oF crying. Because of the severance 
of the natal cord it gets liable to hunger and 
cold and begins to cry for food. As soon as the 
newly born child cries out, people express their joy, 
for a living child has been born and the mother 
in her tenderness lifts up the child and suckles 
it at her breast. Now that the pang of hunger 
and thirst first gets sway over the body, it 
never relaxes its hold but continues to afflict 
the body until death. The human child 
is absolutely helpless and is therefore com- 
pletely dependent on others in every matter of 
food, drink or movement. Subordination thus 


setsm. 
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In the animal world, however, such is not the 
case. The newly born calf gets on its legs and 
at once begins to seek for its own food. Animals 
and birds have their bodies covered with a thick 
layer of fur or feather and so are immune from 
cold or heat. For the lack of this protective cover- 
ing the human child gets afflicated with extremes 
of heat and cold and takes recourse to its only 
strength, crying. (The child’s 

strength lies in crying). Even in the full vigour 
of manhood, he cannot take care of his own back 
with his own hand. He requires outside help to 
protect himself from accidents, disease and wild and 
ferocious animals. Then also when youth vanishes 
and limbs grow weary through decay, men have to 
look to others for support and stay. Human life 
is full of suffering and the world is a prison house 
of affliction. Many persons take to a life of crime 
like theft or brigandage or surrender themselves 
to life-long slavery and servitude only for a pitiful 
morsel of food and drink. They have to toil 
incessantly to earn their bread by the sweat of 
their brow. Lack of consistency is discernible in 
the Scriptures and Law books now current in the 
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western countries. Their scriptures enjoin com- 
plete surrender to God as the expression of the 
idea that men are servants of the Lord and 
meant to do His behests. Slavery was widely 
prevalent and even now exists in a different form 
as a means of subsistence ; yet the slogans of 
Equality, Liberty and Fraternity rend the air and 
convulse the world. 

In explaining creation, the Bible says : — “God 
created man in his own image. God formed man 
out of the dust of the ground and breathed into his 
nostrils the breath of life and man became a living 
soul. He planted a garden eastward in Eden to 
grow every tree that is pleasant and good for food. 
He planted the tree of life also in the midst of the 
garden, and the tree of the knowledge of good and 
evil. He put the man into the garden of Eden 
to dress it and to keep it. God commanded ‘ of 
every tree of the garden thou mayest freely eat. 
But of the tree of knowledge of good and evil, 
thou shalt not eat of it.’ The serpent beguiled 
him with these words : ‘For God doth know that 
in the day ye eat thereof, these your eyes shall be 
opened and ye shall be as God, knowing good and 
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evil. ’ When Adam slept, God took one of his 
ribs and closed up the flesh instead thereof and the 
rib made He a woman and brought her unto the 
man. They were both naked and were not 
ashamed. Being beguiled by Satan (Serpent) Adam 
did eat the fruit of the tree of knowledge. God com- 
ing to know of this, said ‘For dust thou art and unto 
dust shalt thou return.’ Lord made coats of skin 
and clothed them and the Lord God said — Behold, 
the man is become as one of us, to know good and 
evil and now lest he put forth his hand and take 
also of the tree of life and eat and live for ever. 
Therefore the Lord sent him forth from the Garden 
of Eden to till the ground. So He drove out the 
man and placed at the east of the Garden of 
Eden a flaming sword which turned every way to 
keep the way of the tree of life. (Genesis- — Chaps. 
1, II, IV, V). According to this Biblical account, 
the heaven and heavenly beings, angels and the 
celestial nymphs were created at the will of the 
Lord before He created man. 

There is perfect agreement between this Biblical 
account of creating man out of the dust of the 
ground and breathing into it the spirit of life and 
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the account of creation as recorded in the Taittirlya 
Upanisad. From this Biblical account it appears 
that what God intended by creating a man was 
that man living the thoughtless but contented life 
of an animal (like cows etc.) should act as a 
gardener of the Garden of Eden for dressing it 
and keeping it. The Garden of Eden is the place 
of enjoyment of the angels and the nymphs because 
it is perpetually attractive on account of its delicious 
fruits and beautiful flowers. In a more recent 
scripture of another western country, the authority 
of the Bible has been recognised. We find these 
words of the Lord — “We created man of dried 
clay of dark loam moulded ; and Djin had we 
before created, of subtle fire, Remember when 
the Lord said to the angels — I created man of dried 
clay of dark loam moulded and when I shall have 
fashioned him and breathed of my spirit into him, 
then fall ye down and worship him. And the 
Angels bowed down in worship all of them 
together save Eblis (Satan) ; he refused to be with 
those who bowed in worship. ‘ O Eblis,’ said God, 
‘wherefore art thou not with those who bow down 
in worship. 3 ’ He said, ‘It beseemeth not me to 
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bow in worship to man whom thou hast created of 
clay of moulded loam.’ Then God said — “ Begone 
thou hence, thou art a stoned one and curse shall 
be on thee till the day of reckoning. And who 
thrill with dread at the chastisement of the 
Lord. — Sura 15. 

Suras 70-95 — contain the expression — “of Goodliest 
fabric we created man ” 

Sura 91 — ‘And breathed into it its wickedness and 
piety.’ 

Sura 5 1 — I have not created Djin and man but 
they should worship me and fear God 
and put me not to shame.’ 

Sura 26 — ‘Will ye not fear God }' Angel Gabriel 
spoke to the prophet. 

From all this it appears that men were created 
out of loamy clay when the Djin and the angels 
were made of subtle fire . Because the Devas have 
a body of celestial energy, therefore they are radiant 
and luminous. Now because God commanded 
all to worship on bended knees man who was 
created by God in His own image, all the angels 
worshipped man but Eblis (Satan) did not so 
worship. For this disobedience, he was banished 
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from heaven. Satan beguiled man on account of 
this enmity. In the Bible God says — this first man 
after tasting the fruit of knowledge became like unto 
us able to evaluate everything such as pleasure and 
grief etc. Therefore He took timely precaution and 
arranged that a flaming sword should whirl round 
the tree of life incessantly and also drove him 
out of the Garden of Eden lest he partook of the 
fruit of the tree of life and became immortal like 
the angels and the deities. Whether on the Earth or 
in the Heaven, man should always be His subject 
and worshipper. It is not His will or desire that 
man should ever become an immortal Devata. 

In our country also there is no lack of more or 
less recent Acharyyas (exponents of divinity) who 
preach the doctrine of creation and life as the out- 
come of the Will of the Lord. According to their 
view the eternal servitude of all Jlva (individual self 
or ego) is accepted as an axiom . Even after getting 
salvation they will remain in His presence with 
folded hands and they seem to take pride' even in 
slavery and servitude. They admit that the in- 
comprehensible Sakti (power) of Maya, is overcome 
by His Grace. Can that be explained which is 
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incomprehensible or shall it be beyond the reach 
of words ? Avidya or Maya is dispelled by His 
Grace. Verily He is the Life and Knowledge. 
The Jlva gets the attributes of the Divine when it 
achieves Moksa or liberation. When the Jlva, 
thus, gets an embodiment in the Jnanamaya Kosa 
he assumes the divine form but does not merge in 
the Divinity — rather floats in the Causal Water, r'.e., 
Brahma. Yet according to the Sruti, the Brahma 
is free of all attributes, absolutely Pellucid and Pure, 
not touched by any stain. If the Jlva, after libera- 
tion, floats like a delicate film of foam in the All- 
pervading Brahma, then does net the stainless and 
pure Brahma get an impure excresence ? Though 
omnipotent yet He cannot draw unto Him and 
merge in His own (Svarup), the liberated Jlva. 
He can create only but cannot dissolve. This 
position is rather untenable. 

Historians are of opinion that at the time of 
Khalifa Haroun-Al-Rashid and his son A1 Mamun 
fresh attempts were made by the Arabs to extend 
their sway in India. They proceeded from Sindh 
and Kathiwad towards Chittore in Rajputana but 
were repulsed by Rana Khoman of the Sisodias. 
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The great Haroun reigned from 786 to 809 A.D. 
Mamun became the Khalifa in 812 A.D. and ruled 
till 836. Sultan Mahmud led his expeditions 
against India during the period 1001 A.D. to 
1026 A D. Sultan Muhammad Ghori invaded 
India between 1 190 A.D. and 1206 A.D. and 
occupied some portion of the country. The 
appearance of the aforesaid exponents of Dualism 
is also found to fall in with this period, i.e , the 
11th Century A.D. and the succeeding periods. 
Even in the pre-Christian period there was a regular 
contact between India and the Greeks and the 
Romans in matters of trade, commerce, etc. As a 
result, Greek ideals of art influenced India and the 
philosophical truths of India left a lasting stamp on 
Greek philosophy. Some even go so far as to 
say that Christ came to India and studied Vedanta 
in a monastery at Kashmir. That the sages of the 
East visited Christ at His nativity is well known. 
It is, therefore, not at all improbable that the ideas 
of the Bible or the Quoran might have some traces 
of the more recent Sastras. The idea of eternal 
servitude to God and the prohibition of partaking 
of consecrated food offerings to other gods are 
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found in the Old as well as the New Testament and 
also in the Quoian. Vide the Book of Revelation 
— Chap. II verses 14 and 20 — also the Holy Quoran 
Sura 5-4. 

In the Rgveda the word Dasa or Dasyu is a 
term of the vilest reproach applied to the most 
despised class. The fair skinned Aryans can never 
be slaves like the dark complexioned Dasas. This 
was utterly inconceivable. In Rik 7. 5. 6 and 
10. 49. 3 we find the expression “ I have denied to 
the Dasyus the name of the Aryans.” From this 
it would be clear that the idea of slavery or 
servitude to anybody was abhorrent to the early 
rsis and they aimed at complete emancipation of 
the body as well as of the spirit ever free, never 
slave. 

By analysing the trend of mind with which 
the Aryan rsis offered their worship, it is found 
that they believed that the Devas grow in splendour 
and energy through the Mantras. Vide Rik 
1. 31. 18, 2. 11. 2, 5. 31. 4, 8. 16. 9, 9. 101. 3 
and 10. 120. 5. 

In the 3. 6. 1 mantra of the Chhandogya 
Upanisad, it is stated that the Devas do not eat 
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neither do they drink — they get satisfaction at the 
sight of the holy essence (nectar) of these offer- 
ings. ?T t ^FSrfsrf ?T fasFrtrT ^R£'d 
Even to this day the Brahmins at the time of taking 
their meals recite the mantra Wf 

tflchl WT TTfSIT’. t ^FfTT | c( [ 4^+4 ^ril <i| d II 

Food is Brahma, drink is Vishnu, the eater is no 
other than the great Lord Himself. Food becomes 
Amrtan when consecrated before meals.” Food is 
Brahma The Upanisads enjoin 

the visualisation of this Amritaii — the eternal bliss — 
the Brahma — everywhere. Worship and adoration 
are the only means to achieve this state of immortal 
bliss. In Rk mantras 9. 1 1 3. 10, 3.31.9,4.2.16 
the Angiras are found to be engaged in the 
sacrificial rites in order to attain this state of 
‘ Amrtan.’ In 7.76.4, the Angiras are said to 
be in a state of rapturous ecstasy in the company 
of the Devas. In Rk 5.41.4, 3. 12.6 it is stated 
that Aptya trita, by performing deeds which were 
pleasing to the Devas, was exalted to the state 
of living in fellowship with the Devatas. Rsi 
Vibhu and Vlja, who were the sons of Sudhanva 
of the Angira clan acquired the status of Devatas 
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through meritorious deed. Vide Rk 1.20.1,8. 
In Rk 10.1 5 we find reference to reverential calls 
to the manes who had been deified . In Rk 
10.63.10 the rsis were praying that they might 
get the position of the Devas. Rik 1 0-56.3 
contains the prayer, “ Let those be in unison with 
the Sun.” The Maruts were originally men and 
became Devatas by holy deeds. Vide Rk 10.77.2. 
Rk 7.52.1 expresses the conviction of the rsis 
— “ We are Adityas — we shall be Aditi (Akhanda) 
one and indivisible.” In Rk 8. 19.25 occurs the 
prayer ‘ 4 Let this mortal clay (self) be the im- 
mortal Devata. ’ ’ Rk 2.11.12 vouch- 

safe, O Indra, that we may be Thou. Rk 4,26.1 
I was Manu — I was the Sun, etc. 
In Rk 1.32.5 there is a reference to the attain- 


ment of Sameness (Sayujya) — the state of beatitude 
in which all distinctions of time and space vanish 
and the individual soul merges in the universal 
soul. In the 2.8 Mantra of the Taittirlya Upani- 
sad and in 4.3.32 mantra of the Brhadaranyaka 
Upanisad expressions like “ Karmadevanam 
Ananda ” — (enjoyment of the Karmadevas) — 



one can 
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are found. In 4.1.2 of the Brhadaranyaka it is 
stated ( ) that by constant con- 

centration of thought on the Devas one can become 
a Deva himself through the acquisition and develop- 
ment of the attributes of the Devatas in his own 
person as his own body becomes spiritualised in 
the process. 

Sacrifices and worship are performed for the 
sake of meriting celestial enjoyments in paradise. 

Vide Rk 1.32.5, 1.110.7, 1.150.3,2.28.3,3.29.8, 
8.75.16, 9.88.2, 10.14.1, 8and 10.97, etc. The 
famous saying in the Isa Upanisad qfaflTWt 

(I am the same Purusa who is here 
and there ’ ’) expresses the identification of the 
individual soul with Visnu who dwelleth as its 
spirit in the solar system. This state is the state 
of Amrtan — the acquisition of immortal bliss. 
Rk 1.115.1 ^ spirt: mFFi — the Sun is 

the Atman of all moving and non-moving beings. 

Rk 10.164.39 Wr tpw ssfpPi ^ 

i ^ t ^ 

wrecf laments ‘ ‘ of what avail is the memorisa- 
tion of the Rk (which is known as the revealer 
of the unknown as it expresses the Supreme Being) 
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to him who does not know and realise the Supreme 
Brahma who is the sustainer of all the Devas 
and the heaven above and in whom merge the 
sages, once they know, realise and taste His 
Divine Bliss — His Amrtari?” As also in the 6th 
chapter of the Chhandogya Upanisad it is stated 
that Svetaketu, after getting versed in the profound 
Vedic lore and committing all the four Vedas 
to memory, became so high-browed that he dis- 
dained to talk with those who had learnt only 
one or two of the Vedas. After this when he 
got the Knowledge Absolute from the great sage 
Uddalaka, he tasted the lore of bliss thereby 
reaching the summum bonum of life. In the 7th 
chapter of the same Upanisad, we find that, even 
after acquiring mastery over all the eighteen 
branches of learning, the great sage Narada could 
not shake off the feeling of dejection and indefin- 
able insatiety. Only when he learnt the divine 
lore — Knowledge blissful — from Sanatkumar he 
got tranquillity of mind and the feeling of 
fullness owing to the realisation of the supreme 
goal of life. It is for this purpose of realising one’s 
real self that the Vedic preaching and practices 
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are enjoined, so that one can get * Swarajya ’ 
(own dominion) — perfect freedom and complete 
sway within himself — not wanting anything — de- 
siring naught and subordinate to none — full, com- 
plete and free. 

In the Old Testament, it seems, that God 
wants to keep men perpetually in a state of 
bondage in an unthinking animal-like existence by 
denying him the right and chance of achieving 
the divine immortality of this Spiritual Swaraj,, 
which according to the Brahmanas, Aranyakas 
and Upanisad is the goal of human life. 

Who ever knows the Brahman himself 
becomes Brahma. The Bible recognises that the 
Soul enclothed in the body is a radiant, all-knowing 
being as it is a spark of the Divine. This is 
apparent from the fact that creating man out of 
clay God breathed into him the spirit of life and 
asked the angels to worship him on bended knees. 
In the New Testament also— John, Chap. 17, 
Verse 21 — it is stated “ That all maybe one; as 
1 hou. Father, art in me and I in Thee, that they 
also may be one with us.” See also John, Ch. 
17, Verse 23, Romans, Ch. 12, Verse 5 — “So we. 
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being many, are one body in Christ and every one 
members one of another.” In the Chhandogya 
Upanisad it is stated that ‘ ‘ He alone existed at 
first — one without a second . ’ ’ Name and form are 
only imagined. In the Rigveda also — Rk 1.164.46 
— ‘One Alone exists — sages call him by many 
names’. — f^UT ^l^TT so also in 

Rk 10.1 14.4, 5 fjf fw: *ra arprr 

sfiwrfra i w. ^ ^ra 

fsr ^ i 

In the Bible also— the Book of John, Ch. I 
Verses 5, 7 — asserts that the Father, the .Word and 
the Holy Ghost, these three, are one. But it does 
not say that the individual soul is the same as the 
Cosmic Soul. It is thus evident that the true spirit 
of equality, unity and liberty is not to be found in 
the other systems where the excellence and dignity 
of servitude have been definitely maintained. It 
is the special privilege and glory of the Vedanta 
that it has recognised the essential identity of the 
Jiva (individual soul) with the All-pervading 
Purusa (the Cosmic Soul). The Supreme Being 
is expressed and revealed in the noble saying 

318, sn»l» etc. The one 

II— I520B 
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Eternal Verity without any limit is He — the 
Brahma — the only Reality, Consciousness and 
Supreme Bliss is he. That is the state of absolute 
freedom from fear. 

With the realisation of the Absolute One of 
the Advaita Vedanta emerges a state of complete 
freedom from fear and of an exquisite state of all- 
absorbing bliss while in the contemplation of the 
Lord and the servant, as in the dualistic school 
there is always a lurking spirit of disquiet and fear 
lest the Lord be wrathful. In the Hindu Mytho- 
logy, Jaya and Vijaya, the wardens at the gate of 
Baikuntha (the Abode of Visnu) were once turned 
out of their celestial abode- Even Visnu 
Himself had sometimes to leave His Baikuntha. 
In the famous Book Yoga-Vasistha there is a fine 
story relating to this aspect. When Indra, the 
Lord of Heaven, being pleased with Raja Arista- 
nemi vouchsafed to him the grace of residence 
in heaven (paradise), the latter asked the celestial 
messenger whether there was any fear in paradise. 
The angel replied that there was the fear of the 
eventual loss of heaven and there was also the fear 
of rivalry among the superior and inferior ranks 
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of the celestial beings. The King at once refused 
to go to such a heaven because he wanted to enjoy 
that perfect state of felicity which is only asso- 
ciated with the state of utter lack of fear. About 
the spirit of servitude (relation between the master 
and his servant) the Brhad-Aranyaka Upanisad 
has the following (1 .4.10) mantra : — 

q- qq arwraStfw sr qar wwf??, 

Jrujsn- tsm i qpqr #ri q #1, qq qtfjqt 

st q qqr trjpra q 

33RW i qqr w I trarrl gm q=tq 
y*NI 4=1 y*tfat qqrfqreN trsTT^T^fqrrrq qfitd qqfq 
Wff cfWT%qi cR fM q^rR *T^tT I 

He who realises that he is nothing but the 
Brahman Himself, projects himself over all and 
finds himself in all. The Devas cannot do any 
harm to such a man and cannot even cause any 
hindrance to the attainment of his self-realisation 
in Brahma or the Cosmic Soul because he has no 
separate entity at all as he is one with the Devas 
themselves. He who looks upon himself as a 
separate entity from his object of worship and 
owing to this feeling engages in the worship of 
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something external to himself instead of concen- 
trating on the realisation of his own true self can 
never know or realise the Supreme Brahma. Just 
as the domestic animals like cattle, etc., are useful 
and serviceable to men, so are the ignorant in 
their animal-like existence, serviceable to the Devas. 
If only one single domestic animal — not to speak 
of many such — is lost, its owner feels himself 
full of grief. Similarly, it is not pleasant to the 
Devas or celestial spirits to find that men pursue 
the path of self-realisation abandoning the ways 
of popular ceremonial worship (of the Devas.) 

In the Mahabharata it is found that a man — 
Nahusa — became the Lord of the Devas in 
heaven. After the head of Sisupala was cut off, 
a radiant halo came out and merged itself in the 
body of Lord Krsna. In the Sanatsujatlya 
Parva, Chap. 47.24, of the Udyoga Parva of the 
Mahabharata the following expression is found. 
W 5 *! stlfyi JTltpffaT | It 

means — Let not the feeling that I am low, that 
I am an ignoramus, that I am feeble, that I am 
but the humble servant of the Almighty Lord, 
find any place in my heart instead of the firm 
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belief that I am He and nothing but the Omnis- 
cient and All-Pervading Brahma Himself. He 
attains true Knowledge — Prajna — who unfalter- 
ingly tunes his thoughts to the identity of his 
individual soul with the Cosmic Soul. In eluci- 
dating this point, the learned commentator, Nila- 
kantha, says “ Therefore let not thy Divine Voice 
degrade itself after once it has uttered the noble 
truth that I am Sublime — let it never say that I 
am a lowly servitor.” 

In the Narada Upanisad also it is said that he is 
a mere beast who says that the Devatas are one and 
I am different. In the Holy Bible also — Revelation, 
22 , Verse 13, — ‘I am Alpha and Omega, the 
beginning and the end, the first and the last.’ 
Verse 15 — ‘For without are dogs and sorcerers.’ 
The Zoroastrian scriptures are much more ancient 
than the Bible. Their chief deity is called the 
Ahur Mazda which in Sanskrit is JR^T*f mean- 
ing the Sublime Asura. A sentiment of hatred 
and hostility towards Indra, Nasatya, Saru, etc., 
who are the chief deities of the Indian Aryan# is 
found in Ahur Mazda. Angirainanyu of the 
Veda sis the deadliest enemy of Ahur Mazda. 



166 


VEDIC CULTURE 


The great Ahura built sixteen pleasant abodes as 
residences for his devoted worshippers. The 
Deva-worshipper Angiramanyu destroyed all these 
sixteen one after another. Ahura could not slay 
this foe or stay his work of destruction. The 
God of the Bible created the Garden of Eden 
where he placed his finest and foremost creation, 
Man, who was worshipped on bended knees by 
the angels at the bidding of God. Satan crept 
mto Eden and beguiled this Man and led him 
astray from the path of God. Yet God, rather 
than remedying this wrong, punished Man. 
According to the Bible the punishment for man s 
sin is eternal hell— without considering whether 
this sin is wilful or unintentional. It does not 
take into account the nature or gravity or enormity 
of the sin. Sin might be grievous or a mere 
trifle ; it might be committed out of perversity or 
it might be committed in ignorance ; but the punish- 
ment is always severe, — the eternal damnation. 
.While the reward of good deeds is perpetual 
enjoyment in heaven irrespective of the fact that 
these good deeds might vary in quality as well 
as in quantity, the reward for this merit — big or 
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small — would be always the same eternal heaven. 
Those who were bom long before the advent of 
Christ or those who living quite afar, were not 
fortunate enough to listen to his words and those 
whose bodies were cremated or devoured by fero- 
cious animals, etc., even the most virtuous and 
saintly among them, should all have to go to hell 
because no intermediate sanction had been provided 
between these extremes. The apostles are for the 
Arabs and the Jews. Even such a sentiment 
is expressed that the god of Israel is not the god 
of the Gentiles. Though the saying is found in 
Sura 10.48 that every people had its own prophet 
yet it is nullified by such words as ‘ * the scriptures 
were indeed sent down only unto two peoples 
Viz., the Arabs and the Israels.” If the noble words 
of Sura 10.48 were strictly followed then surely 
the followers of the Prophets of other lands would 
not have been dubbed as infidels. 

According to the ancient scriptures of the Indian 
Aryans there is complete emancipation from the 
coils of fear in the state of godhead — only bliss 
and beatitude prevail there without any trace of 
dread or suspense just as darkness and gloom 
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cannot exist where there is light and brightness, 
joy dries up in an atmosphere of fear . If a son 
looks upon his father with an eye of dread instead 
of with love, does not the relation between father 
and son become lamentable in the extreme ? Even 
in the Bible we find “ There is no fear in love 
but perfect love casteth out fear because fear has 
torment. He that feareth is not made perfect in 
love” Vide John, Ch. V — Verse 18. The Srutis 
also lay down “of more endearment than a son — 
more blissful than wealth — more to be desired 
than other things — nay more delightful than all 
things.” Vide Brhadaranyaka, 1.4.8. 
ifcr. fctTiid 

Also 1 John, Ch. 2 — V. 15. Love not the world, 
neither the things that are in the world. If any man 
love the world, the love of the Father is not in him. 

Monotheism, or worship of one God laid 
down in the more or less recent scriptures of the 
western world, is not anything in advance of the 
message of the Brhadaranyaka Upanisad, etc., 
as quoted above. In the Bible and other scrip- 
tures, the theory of one God, as in the Doctrine 
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of Dualism ( j is found but the idea of the 
One Absolute cannot be found there. There is 
a world of difference between monotheism and 
pure Monism of the Advaita Vedanta. God is 
perfect Bliss and there cannot be even the slightest 
tinge of sadness in Him. Therefore it cannot be 
said that this sorrowful world has emanated from 
Him who is Joy because what cannot be found in 
the cause cannot surely exist in the effect. If it is 
suggested that this sorrowful world has come from 
God then surely it has to be accepted that the con- 
ception of God admits of a tinge of sorrow inherent 
in Him.x Whatever forms of joy that we find all 
around are but mere reflections of the ‘ Joy Divine. 
Grief and sorrow are mere externals due to 
mental process of seemingly real influences. The 
Jlva or the individual soul is like a lump 
of gold with an alloy of copper. Just as 
when the alloy is removed from the lump 
only pure gold remains, similarly when this 
unreal state of qualifying attributes, etc., is 
eliminated, the Jiva is seen in its real state of 
unqualified Bliss. Salvation or Moksa — Mukti 
or liberation — is only this liberation from the 
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mirage of unreality and the consequent absorption 
in the Ocean of Bliss just as pure water mingles 
indissolubly in pure water “ ” The 

pain and grief that we see all around in creation 
is only an adhesion of an extraneous matter due 
to our ignorant linking up of the only Reality — 
Bliss — with an unreal Upadhi. There is therefore 
no bar to say that God — Sat— Chit — Ananda — 
Reality, Consciousness and Bliss — calls forth the 
creation and expresses Himself in and through this 
creation. The theory of dualism is tantamount 
to saying that the Supreme Being has not the 
power of dispelling this extraneous Upadhi and 
take unto Himself or merge in His own Divine 
Bliss, all things which, because they emanate from 
Him, must possess this essential nature of bliss, 
though His Omnipotence is admitted by the fol- 
lowers of the Dualistic School. According to this 
school of thought God’s jurisdiction is of the 
nature of a limited monarchy. 

Because Adam, the first man of the Bible, 
could not partake of the fruit of the Tree of Life 
in the Garden of Eden, he died and his body was 
buried in the dust. According to the Bible, God 
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will breathe into this body in the tomb, the breath 
of life and there will be thus a second creation 
and after that every one would be judged and 
awarded everlasting Joys of Heaven or Torments 
in an eternal Hell. 

There is no reference about what is to be done 
with those bodies that had been devoured by 
carnivorous beasts, reptiles or those that had been 
consumed in flames and the breath of life could 
not, in consequence, be breathed into their nostrils. 
It is doubtful whether the oft quoted words of 
the English Poet — 4 Dust thou art to dust returnest, 
was not spoken of the soul ’ conform to the 
strict interpretation of the Bible. Because Soul 
was put in by God out of Himself who breathed 
into the nostrils the breath of life and man thus 
became a living soul. Genesis, Ch. 11, Verse 7. 
If Soul is not a part of God Himself and as such, 
possessing all Godhead, why it is that the Angels 
worshipped the Soul in man on bended knees. If 
Soul is Divine, then surely it must be flawless and 
pure just as God Himself is pure and without any 
blemish of any sort. The body is liable to decay 
and is nothing but gross matter without any 
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inherent consciousness and thus not answerable 
for, because it is incapable of, any merit or demerit. 
So, in this case, it has to be admitted that the 
New Spirit in a new body suffers a vicarious 
punishment for the wrong doings of another spirit 
in another old and different body. 

The word Second Creation occurs in Suras 
53.48, 13.5 and 50.14. Also in Sura 56.61 it is 
said, “Producing you again in a form which 
you know not.” Does it mean existence in a new 
body or bringing into life the old dead body itself? 
If the old soul is put into a new body then the 
doctrine of re-birth and trans-migration of soul 
becomes admitted. If a new soul is placed in an 
•entirely new body then punishment is suffered not 
by him who committed the wrong but by another 
person in the place of the old sinner, it is not 
physically possible for the dead body to continue 
till doomsday. In Sura 91.8 we find “And 
breathed into it its wickedness and its piety.” 
Sura 74.34 says — “Thus God misleadeth whom 
He will and whom He will doth He guide aright.” 
Also Sura 87.3 — “Who hath fixed their destinies 
and guideth them.” From all these quotations 
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it may be argued that if these evil propensities 
come from God then this evil must exist in the 
very nature of God Himself and in that case why 
should others suffer for the actions of God ! He 
ought to suffer who commits the crime. If it was 
ordained that Adam must suffer, then it must 
be said that he had to suffer for no fault of his 
own. Sura 70.8-9, etc., holds out that at the time 
of the Doomsday the heaven will melt away and 
the mountains will crumble, etc. When the heaven 
melt what then will be the condition of God and 
His Angels and the Houris of Paradise ? 

So it can rightly be said that the idea that there 
are many Devas, or in other words, the belief in 
separate entities, is due to the power or attribute 
of envelopment and projection of Maya — the 
Primeval Illusion. This attribute of Projection 
seemingly creates diverse mirages and variegated 
phantoms where really there are none and the power 
of enveloping is responsible for causing confusion 
and dimness of judgment by enfeebling one’s 
vision. 

In the Isa Upanisad it is described that Jlva 
though in the grip of this Maya or Unreality seeks. 
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after a process of self analysis, the vision of the 
Supreme Being — the All-Pervading One, and thus 
to realise this One essential Unity that is Life and 
Light, Truth and Bliss. He then finds out his 
own helplessness and ignorance and in a spirit 
of devout self-surrender, commends himself to 
some benign influence that might uncover the veil 
of Maya that enshrouds the Divinity, and thus 
lead him to the effulgent Presence of Him who 
is the only Truth and Love and Joy. It is only 
from a seeming perception of separateness, where 
really there is none, that a devotee thinks that 
he is seeing four distinct entities, viz., the seer 
himself, that which is to be seen, help or medium 
to obtain his object and the cover of mist that 
hides the object of sight. After a course of 
Sadhana (process of self-realisation) he realises 
that the only Reality — the Universal Being and the 
benign Deity that guides the devotee in his way 
towards his goal of Salvation, are one and the 
same. In that stage, the perception remains of 
the on-looker himself, of the object of his sight and 
of the enveloping cover that hides this object. Then 
with glowing Communion of Knowledge, the 
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enveloping mist disappears and the devotee gets 
face to face with the object of his devotion. He 
is then conscious only of himself as the on-looker 
and of his Adored One as That which he is look- 
ing at. Finally, in his absorption in an ecstatic 
calm, losing all consciousness of any separateness, 
he becomes aware of an all-pervading oneness and 
realises that he is One with Him. 

In the Katidevata Sakalya catechism of the 3.9 
Brahmana of the Brhadaranyaka Upanisad the 
sage Yajnavalkya first said that there are 3306 
Devatas. When questioned again he said they 
were 33 ; pressed again, he said they were 6. To a 
further query on this point he said they were only 
3 and then two — then he went on and said they 
were one and a half. Finally the catechism ended 
when at the close of this process of elimination 
the sage concluded that there is only One without 
a Second ‘eictiitci i T^<TlAi4-F. The two Devatas here 
referred to are the elements of food and life. It 
seems as if the Purusa being desirous of seg- 
menting Himself divides His Own Self in twain. 
Fide Brhadaranyaka 1.4.3 “iWT 'aly+tnJl 
^ . This slate of Seg- 
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mentation also is nevertheless due to the projection 
or superimposition of attributes (Upadhi). With 
the elimination of these non-real attributes the only 
One Reality remains. 

The Bible says that Eve was created out of the 
ribs of Adam — so also in the Brahmavaivarta 
Purana, Sri Radha is said to have sprung out of 
the ribs of Krsna. That, which is by very nature 
constant and invariable, cannot be said to be 
liable to any change and so the Supreme and Only 
Reality can never be expected to vary. He must 
be always the same. Of course creation has to 
be admitted in common parlance and so in explain- 
ing creation it has been artfully suggested that 
‘rfWT fterartV 

T(in 8, , Q). In Rk 10.82.6 Mantra it has been 

said that people indulge in fancy and speculation 
only when their vision is bedimmed in a mist of 
ignorance. 

In the Holy Quoran it is not admitted that God 
has anything to do with the impregnation and 
consequent birth of the world. Sura 112.3 — He 
begeteth not and He is not begotten — Sura 19.35 — 
It beseemeth not God to beget a son. He only 
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sayeth to it “Be” and it is. In Sura 6. 101 — 
“He hath no consort — should He have a son.” So 
creation is attributed to the Will of the Lord. In 
the Bhagavad-Gita the Lord says — “ 1 impregnate 
the Mahat Brahma and creation then begins 
slU TOT Gita 1 4.3. Of 

the and UTO cited before, is the Prakrti 
or Mahat Brahma, Virat. The Bible admits that 
the Holy Mother Mary was impregnated by the 
Holy Ghost. But in the Genesis it appears that 
creation was the result of the Will of the Lord, 
e.g., Let there be light and there was light,” 
etc. A faint semblance of the Doctrine of Maya 
(Mayavada) can be detected in the New Testament. 
— Vide James, Ch. V. 14. “For what is your life ? 
It is even vapour that appeareth for a little time 
and then vanisheth away — ’ Life fleets out in 
a moment. Paul — Hebrew, Ch. 11. 3 V. — The 
worlds were framed by the word of God so that 
things, which are seen, were not made of things 
which do appear. And things are not what they 
seem. Also Juda. 19V. — These be they who 
separate themselves, sensual, having not the spirit. 
So also John, Ch. H. 16 V. — For all that is in the 
12— I520B 
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world the lust of the flesh and the lust of the eyes 
and the pride of life, is not of the Father but is 
of the world ” — This body-consciousness and 
conceit and pride are but ephemeral and illusive 
and have nothing of the spiritual in them. 1 . John, 
Chap. V. 8 V. — ■“ And there are three that bear 
witness in earth, the Spirit, the water and the 
blood ; and these three agree in One.” Here spirit 
is the individual soul (the Jlvatma), water is the 
causal subtle body, blood stands for gross material 
body, while the “One” is the all-pervading 
Purusa in whom this illusory creation is reflected 
through Maya. 

John, Ch. V. 13V. — “Hereby know we that 
we dwell in Him and He is in us because He hath 
given us of his spirit.” This illustrates and 
establishes the unity of the individual Soul with 
the Purusa or the Cosmic Soul. 

Matthew, Ch. X. 20V. — “ For it is not ye 
that speak but the spirit of your Father which 
speaketh in you. gif (%*) 

Whom words cannot express but from Whom words 
have sprung (Kena Upanisad). 

Matthew, Ch. X. 18V. — “And fear not them 
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who kill the body but are not able to kill the Soul ”, 
“srra *T ( 3T3 ) It does not destroy nor 

is it destroyed. (Katha Upanisad). firrSf: 

'ansErmw grrot srctt ( sflrn rr° ) 

It (soul) is without birth, eternal and always the 
same — it is not lost with the loss of the body. 

Gita, Ch. 2.20. 

S. John, Ch. XV. 15V. — “Henceforth I call 
you not servants, for the servant knoweth not what 
his lord doeth . But I have called you friends ; for 
all things that I have heard of my Father, 1 have 
made known unto you.” In this, the idea of 
dualism in the sense of master and servant in 
man’s relation with God is definitely rejected and 
the idea of self -sameness or perfect comradeship 
is established.” “TT 

3§ci ) Two birds (allegorically) of beautiful plumage 
always inseparable and always of the same mind 
(Mundaka and Svetasvatara Upanisad). 

S. John, Ch. XVII. 21 Verse — That they all 
may see One as Thou, Father, art in me and I in 
Thee, that they also may be one in us. 

S. John, Ch. XVII. 22V.— “ That they may be 
one even as we are one.” 23V. — “ I in them and 
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Thou in me, that they may be made perfect in. 
one. )• 

S. John, Ch. XIV. 1 IV. — “Believe me that lam 
in the Father and the Father in me.” 20V. — “ At 
that day ye shall know that I am in my Father 
and Ye in me and I in You. “qchcM*'t (’?*!) 

He realises an essential unity and oneness — Gita. 
“srtarFnfr tppr: ( tsr i ) He— the Purusa 

— that is here and there — that I am. (Isa Lpa- 
nisad 7). 

S. John, Ch. V. 35V. — “ He was a burning, a 
shining Light.” “fmmsfl WffrtW. gw” The 
energising and effulgent Purusa. 

S. John, Ch. III. 18V. — “ He, that believeth in 
Him, is not condemned but he that believeth not, 
is condemned.” 19V. — “And this is condem- 
nation that Light is come into the world and 
man loved darkness rather than Light because 
their deeds were evil . ’ ’ “fTFWt TTT — Lead, 

unto the Light, from the encircling Gloom, Chap. 
Ill ,6V. — “ That which is born of the flesh is flesh, 
and that which is born of the spirit is spirit. 

— In a body of unreal clay, 
dwelleth the eternal Spirit. Ch. I. IV. — “ In the 
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beginning was the word and the word was with 
God and the word was God. IN 

WTW^cf” — Brhadaranyaka 1.2.4. He became the 
word— Chhandogya 2.23.3. *r4T WFff #- 

mi mi i” 

S. John, Ch. I. 4V. — “In Him was Life and the 
Life was the light of man’’ — “WguieT. 
wrfMwsJW. i wzi The 

microcosm that dwells in the heart of all, is like a 
radiant flame. 

S. John, Ch. I. 5V. — “ And the light shineth 
in darkness and the darkness comprehended not.” 

S. John, Ch. I. 10V. — “He was in the world 
and the world was made by Him and the world 
knew Him not.” ?T. ifsT^ri f^T lf8|°i|| AprfiJ i 
*T ^ (W- *n*. ^|Q| He who pervades the 
world and yet is apart from it, whom the world 
knoweth not. (Brhadaranyaka Upanisad 3.7.3). 

S. John, Ch. I. 1 IV. — “He came unto His 
own and His own received Him not.” 

S. John, Ch. 1. 13V.— “Which were born 
not of blood, not of the will of the flesh, not of 
the will of man but of God.” Creation is not 
of Nature nor of any being but of God alone. 
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S. John, Ch. I. 14V. “ And the Word was 

made flesh and dwelt among us (and we beheld 
His glory, the glory as of the only begotten of the 
Father”) full of grace and truth — ^FTSTRIT '5T. 

l. «. | 

Paul Hebrew Ch. XII. 10V. — “For they 
(Fathers of our flesh) verily for a few days chas- 
tened us after their own pleasure ; but He for our 
profit, that we might be partakers of His Holiness.” 

1 . Thessalonians, Ch. V. 5V. — “ Ye are all 
children of light and the children of the day : we 
are not of the night nor of darkness.” 
getr” I “WTt *TT ^ W JTT WrlTprog” 

Lead us from the unreal to the real — Oh lead us, 
the children of the Immortal, from darknes to light. 

Colossians, Ch. I. 12V. — “ Be partakers of the 
inheritance of the saints in light.” 13V. — “Who 
hath delivered us from the power of darkness.” 

Colo., Ch. II. 5V. — “For though I be absent in 
the flesh yet am I with you in spirit.” 

Colo., Ch. III. 10V. — “ And have put on the 
new man, which is renewed in knowledge after the 
image of Him that created him.” 

Colo.,Ch. I. 1 7V. — “He is before all things and 
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by Him all things consist .” I fyitlfiil}), 

!T ^Tt?r ^rra^nTT ?T , 3Tfw” He is the Supreme 
Cause — the ordainer of all the agencies of causation 
— there is absolutely no other Creator or Lord. 

19V. — “For it pleased the Father that in Him 
should all fullness dwell.” — Fullness 

is in Him alone, as He hath nothing to seek, 

2. Peter, Ch. I. 4V. — “By these ye might be 
partakers of the divine nature, having escaped the 
corruption that is in the world through lust.” 

sriN He who knoweth the Lord, 

becometh one with Him. Deliverance from 
ignorance and illusion leads to the realisation of 
the real self. 

5V. — “Add to your faith virtue and to virtue, 
knowledge” — : 5RTT, wfw, 1TT»T, — Reverence leads 
to piety and piety to knowledge Divine. 

19V. — “That ye take heed as unto a light that 
shinethina dark place”— “»yft flf %€) 

WHJTrWt s»Ufa<l (TO) - 

2 . Peter , Ch. 11.1 7 V . — ‘ ‘ These are wells without 
water, clouds that are carried with a tempest, to 
whom the mist of darkness is reserved for ever.” 

1 . Peter, Ch. II.9V. — “Who hath called you out 
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of darkness into his marvellous light” — WF 

V. 1 1 — “Abstain from fleshly lusts, which war 
against the soul.” hM5i By 

giving away thou shalt have ; — By not enjoying (the 
flesh) thou wilt enjoy immortal bliss. 

1 . Peter, Ch. III. 4V. — “But let it be the hidden 
man of the heart in that which is not corruptible. 

f% *Tft wm” “WfST — the Brahma 

“dwelleth in the heart,” “unalloyed and in- 
corruptible.” 

18V. — “That he might bring us to God being 
put to death in the flesh but quickened by the 
Spirit.” 

Paul Hebrews, Ch. II. 2V. — “For both he that 
sanctifies and they who are sanctified are all of 
one” — fisMlfyai's) “wfa: WW3 «1 1 M t’.” Purified Jiva, 
emancipated from the shackles of illusory names 
and forms, is Brahma Himself, — none else. 

Ch. III. 6V. — “But Christ as a son over his 
own house, whose house are we.” 

Tthtr.” — The body is the tabernacle of God. 

Ch. IV. 10V. — “For he that is entered into 
his rest, he also hath ceased from his own works 
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as God did from His.” — tput” 

t*» Fetid’’ — The ultimate stage of having 
nothing to do — Brahma is inactive. 

Ch. IV. 12V. — “Dividing asunder of soul and 
spirit.” — The realisation of 

the oneness between Jiva and Brahma. 

Ch. X. 20V. — “Through the veil, that is to 
say, the flesh” — AH+i£|ch)fcKigci: — Verily the gross 
body nourished on food is the enveloping shroud. 

Ch. XI. 14V. — “And truly if they had been 
mindful of that country from whence they came 
out, they might have had opportunity to have 
returned.” f=T5T WRTf^Sl 

?” — “O my self-deluded 
mind (soul), retrace your steps to your own lasting 
abode, — why wander, any more, in this foreign 
environment, in an alien garb.” m*«ishld 

— “He gets to his journey’s end 
and enters unto the exquisite state of Visnu, the 
Blissful . ’ ’ 

Ch. XII. 9V. — “Fathers of our flesh... Father 
of our Spirits” — %W. JTTfjRT., — The body 

is an illusory bubble but the Soul is eternal. 

James, Ch. I. 4V. — “But let patience have her 
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perfect work that ye may be perfect and entire, 
wanting nothing. ’ ’ 

James, Ch. IV. 8V. — “Draw nigh to God and 
He will draw nigh to you. Cleanse your hearts, ye 
sinners, and purify your hearts, ye double- 
minded.” — With the absolutely 

pure, can the pure mingle. 

4V. — “Whosoever therefore will be a friend 
of the world, is the enemy of God.” 

fWr5[T cTrT. tpf cRT — The grace of 

God is to be sought, after rending asunder our 
attachment to the world, with the weapon of 
detachment, because the conception of the body as 
the self leads away from God. 

Philippians, Ch. III. 3V. — “We worship Qod 
in the spirit and have no confidence in the flesh.” 

Acts, XVII. 28V. — “For in Him we live and 
move and have our being for they are also His 
offsprings” — — the offsprings of the 
Immortal. 

29V. — “For as much then as we are the offsprings 
of God we ought not to think that the Godhead is 
like unto gold or silver or stone graven by art and 
man’s device,” TRPrT 
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Gita 7. 24. The unwise only think that God 
revealed is a mere person as they are unable to 
discern His real nature. 

Romans, Chap. VII. 17V. — “Now then it is 
no more I that do it, but sin that dwelleth in me” 
Actions are but the results of Maya while the soul 
is inactive. 

Romans, Chap. VII. 23V. — “But I see another 
law in my members, warring against the law of 
my mind and bringing me into captivity to the law 
of sin, which is in my members.” The law of 
the flesh is not the law of the soul ; — on the other- 
hand, it leads to the bondage of the soul. 

Romans, Ch. VIII. IV. — “Walk not after the 
flesh but after the spirit.” Don’t run madly after 
the pleasures of the body but concentrate on the 
realisation of your true self. 

Romans, Ch. VIII. 2V. — “The law of the spirit 
of life in Jesus Christ, hath made me free from the 
law of sin and death.” Salvation lies in con- 
centration of the mind on the eternal Logos 
refusing to be drawn under the influence of the 
ephemeral and transitory illusion of the Avidya 
(Maya). 
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Romans, Ch. VIII. 3V. — “Condemned sin in 
the flesh . ’ ’ 

Romans, Ch. VIII. 6V. — “For to be carnally 
minded is death ; but to be spiritually minded is 
life and peace.’’ »TERl” Engrossment 

with the thoughts of a worldly life is death and 
liberation from this, is life. “Lead me, O Lord, 
from the chains of death to Life Eternal.’’ 

“fwra 

S N 

Gita 2.71 . He who concentrates on the realisation 
of his true self, discarding all desires of the flesh, 
attains the state of an ecstatic calm and peace. 

Romans, Ch. VIII. 9V. — “But ye are not in the 
flesh, but in the spirit, if so be that the Spirit of 
God dwell in you.’’ irtw: fsrrt 

1% ^rar:” — Verily the body is the tabernacle of 
God and the individual soul is nothing but the 
blissful Cosmic Soul itself. 

Romans, Ch. VIII. 14V.— “For as many as 
are led by the Spirit of God, they are the sons of 
God.’’ 

“The children of the Immortal’’ ; “He who 
knows Brahma at once becomes Brahma himself. 

Romans, Ch. VIII. 13V. — “For ye have not 
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received the spirit of bondage again to fear.” 

UTH *T I Realisation of the Grace 

of God brings absolute freedom from all fears ; 
there cannot be any more dread of the fearful cycle 
of life and death. 

Romans, Ch. VIII. 16V. — ‘‘The spirit itself 
beareth witness with our spirit, that we are the 
children of God.” 

Romans, Ch. VIII. 21V. — “Because the 
creature itself also shall be delivered from the 
bondage of corruption into the glorious liberty of 
the children of God.” 

Romans, Ch. VIII 22V. — “The whole creation 
groaneth and travaileth in pain together until 
now.” 

Romans, Ch. VIII. 26V. — “The spirit also 
helpeth our infirmities for we know not what we 
should pray for as we ought.” 

Romans, Ch. VIII. 28V. — “All things work 
together for good to them that love God.” Unto 
the eyes of the God-intoxicated, every act is but 
devotional worship of God. 

Romans, Ch. VIII. 30V. — “Whom he did pre- 
destinate, them he also called : and whom he 
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called, them he also justified : and whom he 
justified them he also glorified.” 

Romans, Ch. X. 2V. — ‘‘I bear them record, 
they have a zeal of God, but not according to 
knowledge.” Blind worship and devotion without 
proper knowledge, is not so fruitful. “5T. 3JW- 

^ ^ f*rf%«cnsnfa ?r ^ 

Gtta 16. 23. 

Remans, Ch. XII. IV. — ‘‘Ye present your 
bodies a living sacrifice, holy, acceptable unto 
God, which is your reasonable service.” 

Romans, Ch. XII. 5V. — ‘‘So we being many, 
are one body in Christ and every one members 
one of another.” — The individual is nothing but 
a limb of the majestic cosmos. 

Romans, Ch. XIII. 1 IV.— ‘‘Now it is high time 
to awake out of sleep.” STPIrl, JTP3 

KathaU. 1.3.14. Arise,' awake and know 
and realise the quintessence of all that is to be 
attained and sought after : — “^T f^TSTT tnjRTT 
In the eye of the sage the waking day, which is 
not spent in striving after truth, appears to be a 
dark night. 

Romans, Ch. XIII. 12V. — ‘‘Let us therefore 
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cast off the works of darkness and let us put on the 
armour of light.” “rTJTOtJTT — Let me 

become resplendent in His glory by completely 
renouncing all the efforts of worldly desires which 
spring from ignorance and lead me to Thy Glory 
from this abyss of gloom. 

In all these gospels of the Holy Bible, specially 
in the evangels of bt. Paul to the Hebrews Ch. XI. 
3V. “Through faith we understand that the worlds 
were framed by the word of God, so that things 
which are seen, were not made of things which do 
appear,” the conception of the unreality of the 
manifested world is quite clear. The darkness of 
ignorance (Maya) casts a pall of obscurity over our 
intellect and in consequence existence of evil is 
wrongly associated with That which is Purity itself 
and absolutely free from all evil. In the gospel 
of St. John the perfect unity between the individual 
self and the Cosmic Self is clearly recognised. 
Man is “Amrita” (non-mortal) ; hence man is divine 
like the Devas themselves though it must be 
admitted that man is a self-oblivious Devata. 
iWith the realisation of his true nature, Man bursts 
forth in glee, saying, “I am the Deva and none 
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else — verily I am the Blissful Brahma, — not subject 
to any sorrow or grief or fear, — I am the incarnate 
of the True Existence and Consciousness and Bliss * 
To be eternal and free, is my nature.” Man 
through ignorance has strayed away from the 
blissful state of Visnu and thus caught in the wheel 
of the cycle of life and death. Once he gets 
to that blissful state of Visnu again — all his wander- 
ings would cease and he will reach his jouney’s 
end as noted before. He reaches his journey’s 
end in the exquisite state of Visnu. OM. Tat Sat. 


VU. VEDANTA 

Hitherto all discussions have been confined 
to that part of the Rigveda which deals only with 
material aspects or what concerns only this world. 
But a true Rigvedic knowledge that matters, cannot 
be acquired unless one realises what the Rigveda 
teaches about the spiritual development of human 
life. This is emphasised in Rik. 1. 164. 39. The 
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ancient sage Dirghatama is the rsi of this Rk, 
which again is quoted as mantra 4.8 of Sweta- 
swatara Upanisad. 

In the said Rk the query is put : — 

What avails a man who has merely committed 
to memory Rgvedic Mantras without realising 
that Imperishable, Transcendental Being who is 
the Essence of all and in whom the whole universe 
and also the Devas find their refuge and regarding 
whom the Rks give the right direction ? He who 
knows Him is merged in Him. The mantra is 
as follows : — 

'spar qrh fspi i 

W W? fW^T chR'flfd WWd II 

at. 8F 

It will be seen that the Vedas themselves define 
their own nature. Paramahamsa Sri Ramakrsna- 
deva has said, “Knowledge is the knowledge of 
God, everything else is ignorance.’’ According to 
this test, knowledge of worldly affairs and things 
pertaining to the body must fall within the 
definition of ignorance. The root f=f<£ means the 
same thing as to know. Veda therefore means 
13— 1520B 
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knowledge. Which Knowledge ? Knowledge 
about what ? To get an answer it is not sufficient 
to refer to the Vedic Rk or even to the message 
of the saint noted above. It does not satisfy the 
inner query. What, on the other hand, can be 
the significance of the Gastric observation 
iPR^rer (Sri Chandl 1 .47.) that every 

living being has knowledge ? The mind is not 
put to rest even if it be answered that, as the All- 
Knowing Being who is the Embodiment of all 
knowledge pervades all creation and is present as 
the divine spark in the bodies of all creatures, 
it can therefore be said that every creature has 
knowledge. It is impossible to count the number 
of living things, and the intelligence of living 
creatures seems to be quite different. The intelli- 
gence of all creatures — big or small, — of men, 
elephants or camels, and of ants and other little 
insects etc., is not of the same level of quality and 
their knowledge also is not the same. Then, again, 
in one body there are many organs of sense. For 
each of these sense-organs there is a different type 
of perception. Seeing, touching, hearing, thinking 
— all are different. Gold and iron, coal and 
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diamond, light and darkness, heat and cold, tempera- 
ture and pressure, attraction and repulsion, passions 
and desires, fear and courage, all these give rise 
to different ideas of knowledge due to differences 
in objects and their attributes. It does not appear 
also that there can be any end of these variations. 
Life is too short for the acquisition of all these 
different types or grades of knowledge. 

The Indo- Aryans believe that the Vedas are the 
repositories of all knowledge. The diversity of 
knowledge is merely the diversity of creation. In 
profound sleep there is no perception of creation. 
Why? Because at that time all the sense-organs 
do not function and creations or sense-perceptions 
are but the results of sensory activity due to internal 
or external stimulus. In dreams the senses of 
sight, hearing, etc. are all inactive — they are all 
merged in the mind which controls all the organs 
of sense. In dreams mind appears to create 
many strange worlds of its own with diverse ex- 
periences derived from external organs of sense. 
When mind also becomes inactive and is 
merged into mere existence, there is no dream and 
that state is known as profound slumber. 
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It is thus evident that sense-perceptions are the 
causes of creation and hence the common saying 
that “ seeing is creating ??{%:’. Though 

the organs of sense are eleven in all, the main ones 
are the external sensory apparatus, e.g., the eye, 
ear, nose, tongue and skin, and the internal one, 
the sixth sense — mind. In dreams mind alone 
creates its dream-objects and mind alone becomes 
the cause of the different kinds of knowledge or ex- 
perience of the senses. When the mind is absorbed 
with any particular organ of sense, then that parti- 
cular sense-experience prevails. The mind — the 
sense of intelligence — through the five external 
sense-organs, creates the five different objects of 
creation in the sensations of Sound, Touch, Smell, 
Sight and Taste. 

These again are only the attributes of the five 
grosser elements — the earth, water, fire, air and 
space. Therefore creation in reality is the combina- 
tion, in different forms, of these five elements. 
But we always find that whatever is liable to change 
— whatever is destructible — is material. It has no 
connotation of its own just like the human body. 
Even mind is ever changing under the influence 
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of desires and various urges like love, hate, 
pleasure, sorrow, anger or delusion and ceases to 
function in deep slumber. Therefore mind must 
also be material and transient. In modern times 
when surgeons amputate any limb of their patients 
under chloroform, they perform the operation by 
inducing insensibility by benumbing the mind’s 
power of sensation regarding pleasure or pain and 
the mind in that state cannot feel anything. From 
this it is evident that a material object like chloro- 
form has the power of changing or suppressing the 
nature of the mind. How can mind, which is 
thus ‘destructible, itself create anything? The 
philosophical speculations of the Kena Upanisad 
thus started with this very query — “ Mrtfd 

SfarT *r:”, %. 

Material objects by themselves cannot do any- 
thing. They are set in motion by an outside 
agency. As for example, clocks of very perfect 
mechanism will not work unless somebody winds 
the spring. A Railway engine, however nicely 
constructed it might be, or no matter how much 
water, coal or steam might be kept ready in it, 
would not move forward without the effort of the 
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driver, because the engine is a mere material body. 
But as soon as the driver gives the start it can rush 
along at a speed of 1 00 miles per hour or more 
with a load amounting to thousands and thousands 
of tons. Similarly this material mind also must 
have some regulator, guide or mover. Such 
speculations or discussions give rise to a trend of 
thought to the effect that whatever is seen must 
be material and transient and it must have a supe- 
rior consciousness (agency) to guide it and that 
this superior agency must be non-material and 
intransient and therefore must have an intransmu- 
table connotation of its own. So in many cases it 
resolves itself into these two categories — matter and 
spirit. The analytical knowledge of the material 
world with its manifold objects is known as non- 
knowledge (STHW-H ajnanam) whereas the knowledge 
of the supreme Creator or Mover is true knowledge. 
The five grosser elements noted before with all 
their products, are gnly in reality different forms 
of matter ; therefore even these five different 
elements in the ultimate analysis do not remain as 
so many different entities but are finally resolved 
into one Prakrti ( M*fd*. ) or material nature. 
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It is thus quite clear that transformation of 
matter is creation or in other words creation consists 
in the change or transformation of matter. Though 
by itself Prakrti is inert, yet when in contact with 
Purusa, it becomes an active energy like iron under 
magnetic influence. This Supreme Principle 
(guide or creator) that sets everything in motion and 
infuses energy into everything's the all-pervading 
Purusa who is the ultimate support and foundation 
of all. The realisation of the true significance of 
this Purusa-Prakrti (Inert Principle and Active 
Energy, — the Divine Spirit in equilibrium and poise 
and the Principle of Creation) is true knowledge or 
] iiana. This Jfiana or true knowledge is the sub- 
ject-matter of the Vedas. 

According to Kapila, the founder of the 
Sankhya School of philosophy, the first change or 
transformation of Prakrti is intelligence (cosmic 
consciousness — ), the second change is con- 
sciousness of Self as a separate entity ( ^TrNiK: , ) 
the third is Mind ( mental effort) , the fourth is 
change consisting of the five Tanmatras, and the 
fifth transformation is the five grosser elements. 
From the different combinations of these five 
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grosser elements has sprung this illusory, visible 
world. 

Western scholars also are, at present, explain- 
ing the creation of the world from one common 
essence — Ether or Protyle. From the Protyle has 
been produced the primary atom of chemical 

science. They say that out of the whirling protyle 

« 

revolving in a vortex, there separate the Electron 
and the Proton and from the different placings of 
these Protons and Electrons the atoms are produced. 

Prakrti (Nature) is a combination of the three 
attributes, Sattva, Rajas and Tamas. When these 
attributes are in perfect poise and equilibrium, 
nature does not become manifest ( 4(311 did I ) but 
when it sets itself in motion this balance is dis- 
turbed and with different combinations, it becomes 
manifest in the shape of the created world. Crea- 
tion results from the predominance of the Principle 
of Activity ( energy — T5T. ) and therefore is predo- 
minantly full of the principle of activity ( ). 

The two words ‘ Swadha ’ and 4 Prayati ’ ( 
gdfd'. ) found in Rk 10. 129. 7 may be applied to 
mean Proton and Electron. Rk 10. 72. 6 describes 
that atoms are produced by the dance of the Devas 
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on the world-pervading ether. Rk 6. 16. 13 des- 
cribes that the Atharvan produced fire from the 
churning of the Puskara (Protyle). Tharva ( ) 

is motion and so (non-motion), i.e., that 

which is not is the Atharva Purusa — the All 
Pervading One — the motionless one, because for 
Him there is nothing to move to. 

This all-pervading ether is known as the Primal 
Fluid that has brought the world into being (causal 
fluid He who spreads Himself and 

pervades every particle of this primal fluid is called 
Visnu or the Purusa. Is it to be accepted that the 
soul or the Driving Power in all bodies is one or 
are there different souls in different bodies? This 
query naturally arises in mind. He, who is the 
Dweller in a body, is He who hears, touches, sees, 
tastes, speaks, thinks and knows in that body. As 
for example, people say, “ I who heard of Calcutta 
in my younger days, have seen it to-day and hence 
have come to know it.” In this case the same 
agency ‘ I ’ is the hearer, the seer and the knower. 
The different senses do not communicate with one 
another — they all communicate with the one who 
is the presiding spirit or the Ego (^ft ) of that body. 
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Therefore the resident spirit in all bodies has the 
power to hear, touch, see, taste, smell, think and 
know. So there is an identity of or similarity in 
the nature, power and functions of the Ego ( ) 

in all bodies. If that be so, if there is only one 
resident person in different bodies, then when one 
“person ’’ feels pleasure or pain in one body, all 
the other egos must simultaneously feel pleasure or 
pain in different bodies. But that does not happen. 
On the other hand, when one slips his foothold 
and sustains an injury, thereby feels pam, how 
is it that another person watching it bursts into 
laughter ? In the same garden, sustained and 
nourished by the same soil, grows the neem which 
is bitter, the mango which is sweet, and the 
tamarind which is sour. The nourishing sun-light 
and moisture are the same to all trees, but the 
difference lies in the seed out of which the tree 
springs up. Similarly the Life-giving Energy the 
Purusa ( ) is the same everywhere but the 
difference is in the separate bodies themselves. 
The separateness or non-similarity pertains to. the 
body but does not touch or affect the spirit under- 
lying it. Or suppose that there is a number of 
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mirrors of different types in a room — some plane, 
some concave, some convex, some plano-concave, 
some plano-convex and some concavo-convex, etc. 
Though all are made of glass yet there is difference 
in their shapes. If any person enters the room, 
there will be reflections in all the mirrors but the 
reflection will not be the same in every case. Some 
of the reflections will be elongated, some flattened, 
some stout and some thin and thus of various 
forms. The person is the same but his reflections 
will be different according to the differences in the 
shapes of the mirrors. Mind and intelligence, etc., 
are changeable and so liable to frequent changes. 
It is on account of these changes that the same 
action produces different results. 

There is no proof of the all-peivading and non- 
provable spirit (Purusa) other than what is revealed 
in the Vedas, which alcne as a beacon can give 
the necessary direction. The revelation in the 
Vedas, is known as the Vedanta. The Vedas are 
eternal verities (truth) infallible and impersonal. 
There cannot be any dispute over what the Vedas 
reveal. The theories formulated by men, as for 
example, the atomic theory in Chemistry or 
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Newton’s Theory or the Theory of the Nebulae, 
etc., may change and often do change. The Vedas 
have not been written by anybody as an intellectual 
treat by an intellectual effort — hence the Vedas are 
impersonal and unchangeable ( ). As 

breathing goes on naturally without any effort and 
does not stop even in deep slumber when all the 
other senses Eire completely inactive so the Omni- 
scient Spirit reveals or manifests Himself only in 
pure souls though He exists everywhere and per- 
vades everything. The theme of the Vedas is 
that Spirit which is reflected in pure souls. The 
Vedas are not meant as lessons in history or geo- 
graphy. They are the subject matter of the 
Vedangas. When the Vedas have revealed that 
“He alone exists — the One without a Second” 
( ), it must be accepted as infallibly 

true. This revelation or manifestation of the One 
is the message or philosophy of Monism. The 
Rgveda is not a Pastoral Poem — a song of 
shepherds as suggested by some western scholars. 
( rm ^TR^ncI — I. 3-4). The 

Sastra par excellence is the Vedas and the 
concordium of all the Vedas is found in the 
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explanation of the nature of the Brahman ( ). 

In modern times, philosophers like Kant, Fischte and 
Schopenhaur, have astonished the western world 
by propounding their respective views derived from 
the ideals of the Vedanta philosophy. Their 
theories are only faint reflections of the 
Vedas. 

Just as people protect their harvests by means 
of a fence of thorny plants so the Vedic truth has 
been closely preserved by means of an outer ring 
of performances of Vedic ceremonials. The sacri- 
ficial ceremonies enjoined by the Vedas are all full 
of various actions and practices. This is not a new 
interpretation or discovery. The Mimamsakas of 
the School of Jaiminl described them as such long 
ago. It was against the too rigid adherence to the 
Vedic rites and rituals that the Lord, in his Song 
Celestial, directed his warning that these rigid 
followers of Vedic sacrifices and ceremonials miss 
the spirit behind them when they think that nothing 
exists beyond their immediate goal of enjoying 
pleasures in heaven as the result of proper 
performances of Vedic rituals. Vide Srimad 
Bhagavad Gita, Ch. II, Verses 42 and 43 : — 
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dnfjTOT sra<*«*ifoif%a: i 

t^r^w . trra ^nf^r. 11 

WfTiRWr«T. ^FPTTT I 



People formulate their own ideas according to 
the nature and degree of the development of their 
intellect and mental capacities. As for example, 
even the materialist Charvaka School of philosophers 
who say that the body itself is also the soul and 
there is nothing beyond the body, interprets the 
Vedas according to their own knowledge and 
quotes the authority of the Vedas in support of their 
views. They also aver that their views are sup- 
ported by the following line of the Vedas : — “4||cHI 
Wn’ ’ — the Soul is embodied in the material 
body and is nothing apart from it. Observing the 
changed condition of the body after death and also 
the continued activity of pran^ or life-breath even in 
deep sleep when a man realises the superior posi- 
tion and power of prana over the gross material 
body, he at once comes to the conclusion that prana 
is Soul and he tries to support his theory by quoting 
*n*n JTPWST. from the Vedas. Those whose intellect 
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is more keen, would say that life is a product of 
breath ( ). But nothing can be done except 
through manas or the empirical mind which is 
more subtle than life-breath and therefore this 
empirical mind or manas is the soul. From the 
Vedas they quote 'STT3 TT J7»T[W. — The soul is 
‘ manas ’ . He whose perception is more advanced 
than this, would say that mind plans and 
replans alternately but when intelligence or in- 
telligent will ( ) scales these activities in the 
balance and decides finally what is good and what 
is bad, it is then only that the manas (mind) begins 
actively to function and therefore intelligence is 
found to control primary mental efforts ; so Soul is 
Intelligence. The Srutis also support this when they 
state “'sm*rr There are others who say 

that there is absolute or perfect bliss when a person 
is in deep sleep. Sorrow due to disease or death, 
or the lack of wealth or loss of position and 
prestige, or various privations like the want of food 
and clothing are not felt at that time and even 
physical pains also are completely forgotten in 
profound and peaceful slumber, and the person 
appears to be perfectly happy, completely oblivious 
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of all wants and distress. Such a person in deep 
slumber cannot express this happiness in words 
nor does he consciously know anything about the 
state of his own happiness. This state of oblivion 
to all internal or external stimuli is non-knowledge 
and the person is in a state of indescribable bliss 
while within the sheath of this non-knowledge 
( '^R^W. ofifa; ). the Soul or Self, according to this 
school of thought, is bliss enshrined. Scholars of 
superior intellect like Prabhakara and others have 
therefore defined Soul as consisting of knowledge 
and non-knowledge. Thus on account of this state 
of difference or identity of knowledge and non- 
knowledge there have grown different philosophical 
theories, e.g . , trfl!d=tTC, 

etc., in order to suit the 
different ideologies of different schools of thought. 
Men belonging to different schools therefore pro- 
claim as the authentic and reliable interpretation 
of the Vedas only what they have understood and 
felt to be true and in consequence disregard other 
points of view as untrue and erroneous. But 
those persons in whose purified mind has dawned 
the self-revealing Jiiana (Knowledge Absolute) 
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are aware that they are one with the Divine Bliss 
by the realisation of the supremely blissful Vedic 
truth — ‘ ‘ One without a Second ’ ’ . Some theorists 
declare that there is no trace of this Unitism 
(Monism) in the Vedas. The foremost among 
them are the followers of Sri Madhvacharya and 
those of the modern reformer, Swami Dayananda. 
Though the Vedas are eternal, impersonal and 
always invariably true, yet ignorant persons 
imagine that they originated at different periods. 
In Mantra 4. 5. 1 1 of the Brhadaranyaka it is 
stated 

m fsr.ststftdflrffi =*2*?^ 

Just as the process of breathing is natural and 
self-adjusted and is not subject to human effort, so 
is the revelation of the Vedas. The Vedas are the 
mantras which revealed themselves to the inner 
vision ( ) of the holy sages (rsis) who had 

acquired all-pervading sight through deep medita- 
tion, (prayer) Tapas and Yoga. The rsis were 
not ordinary human beings. In Rks. 3. 33. 9, 
10. 130. 5 and 10. 150. 4 the terms men and 

14— 1520B 
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rsis are used. In Rk. 10. 8 1 « 1 the Heavenly 
Father (the Creator of the Universe), in 10. 26. 5 
Pusa and in 9. 96. 18 Soma have been described 
as ‘rsis’. In 10. 62. 4 the rsis are called the 
children of the Devas. From all this one can learn 
who the rsis were and why they were so called. 
The Sastras also allude to the three great debts 
( < =t ■*£<!!, ) or obligations to the 

Devas, rsis and the Pitrs (ancestors). From the 
five great sacrifices fucid-sj:, c[?rar., 

) and from the oblations such as %5T?ftn5, 
and fMfidM 1 '! also, one can learn something 
about these rsis. 

Many people see in the Vedas a clear division 
into two different parts, viz., the Sanhita Part and 
the Brahmana portion or in other words the Karma- 
kanda and the Jnanakanda. Some are of opinion 
that the Sanhita portion is of earlier and the 
Brahmana portion of later origin and as such, the 
Brahmana portion according to them is not as 
reliable as the Sanhita portion. Th'e Vedas are 
the Vedas — Knowledge is Knowledge. To 
attribute differential comparisons to the Vedas only 
betrays the preponderance of ‘ Rajas ’ 
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in such interpreters. Some say that the Brahmana 
portion and the Aranyaka portion included in it 
are of later origin, because there is no mention in 
the Sanhita portion of leaving the world for the 
purpose of prayer and meditation. To live in a 
hermitage in the seclusion of a forest, looking up 
to the Veda Purusa, the Eternal One, as the only 
goal does not find any place in the Sanhita portion. 
The rsis were all house-holders, etc., etc. In the 
Mundaka Upanisad, however, we come across 
the Text “rUr.^Sfi ^ TJT«dT 

’ the same idea we find in Rk 1.55.4 
^ — The rsis living in the forests 

meditate upon God. The word dnd - . found 
in Rk 8. 6. 18 means the sannyasls- In 9. 113. 2 
the word means the sannyasi guests who 

pass on from pilgrimage to pilgrimage in different 
lands. The Mantra 8. 24. 26 contains the word 
The Rk 10. 117 Sukta has a Bhiksu as 
its seer (rsi). If there was no Bhiksu or Sannyasi, 
how could the Rk be revealed to a Bhiksu? If a 
guest gets away without proper reception it is a 
cause of great sin and that is the reason why 

— the feeding and reception of guests, 
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is included in the five great sacrifices prescribed 
for daily performance by householders. A guest 
is always to be considered as a guru. 

When a guest goes away disappointed from 
anybody’s house he takes away the merits of the 
householder leaving to the householder his own 
demerits. With a view to supporting this sentiment 
the Lord in His ‘ Gita ’ says,- — ?T tq’ST tTflTT % 
q =4 T^T^i TTWTcl. That sinful person acquires sin 
only with his food when he prepares food to satisfy 
his own body only. In this way in the same 
Bhiksu-Sukta (10. 117) occurs »1|4J *■<<!! y«tld «fl 
3t=t<yllWf VfqfrT The Vedanta-Sutra is 

described as Bhiksu-Sutra in Panini. 

In Rk 4. 27. 1 the great sage Vamadeva says 
‘ ‘ I have come out with the speed of a falcon from 
the hundred-iron-walled prison house of (worldly 
life) the domestic hearth.” It can only refer to 
Sannyasa or renunciation of family life. The great 
rsi Yajnavalkya took to the fourth stage of a man’s 
life ‘‘HsrsqT ”, the life of a wanderer, and this 
Yajnavalkya is the rsi of the White Yajurveda. 
However full of sacrificial directions the Rgveda 
Sanhita might be, it is a part of the Vedas (the 
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Divine knowledge) and therefore it cannot be silent 
about this all-knowing immanence of the Supreme 
Being. Some hints are given below : — 

Rk 1. 22. 20— 

# rrfwwf: tnw tr^ trerfdr wv- ^rrcicm n 

The learned devotees always see and perceive 
the supremely blissful Presence of the All-Pervad- 
ing Paramatma Visnu just as a man cannot fail to 
see the sky if he opens his eyes. The root means 
to pervade (to enter into) and so Visnu is He who 
enters into everything or fd^TStfd ffd 

i.e., He who pervades the whole universe is Visnu. 
The term does not mean “feet ” but some- 
thing that expresses dignity, e.g.. Kingship, Prime 
Ministership, etc. Even nowadays a Brahmana first 
goes through the ceremony of purifying ablutions by 
reciting this Mantra before he engages himself in 
devotional ceremonies or Pojas. The Sudras recite 
the purifying name of Visnu. Medhatithi who 
belonged to the Kanva line of the Angirasa clan 
is the seer (rsi) of this famous Mantra. The first 
portion of this Mantra has been quoted in the 9th 
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Mantra of the 3rd section ( ) of the Katha 
Upanisad . 

Rk. 1. 50. 10— 


TPT^r WttWrTFW II 


The Divine Light which removes the darkness 
of ignorance and which can be perceived beyond 
the darkness of ignorance and seeing which we 
have been blessed is the same Light that illumines 
us from within our own hearts. The passage in 
the Isa Upanisad — “ tfW. F?*r1%T ’ ’ — 

‘ The same Purusa that is seen everywhere — 1 am 
He ’ — expresses the same idea. This Divine Light 
is the Deva of all the Devas. The word Deva 
expresses manifestations. The Sun is the source 
of water, light and life and has got its luminosity 
from the all -resplendent One. The Sun stands 
for the Soul. The said Rk is quoted in 3. 17. 8 of 
the Chhandogya Upanisad. Its rsi is Praskanna of 
the Kanva family. It is known as the 
mantra recited in the daily prayer. 
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Rk. 1. 89. 10 says, — 

fasten ^f^rraf^frF3Tfre3fl M 


The one indivisible Paramatma is the Universe. 
He is the space, the Father, the Mother and the 
Son. He is the Viswedevah, the Devas, the Yaksas, 
the Raksas, the Gandharvas and Men — all these 
five are none but He. 

Aditi is the product of creation as well as its 
cause- — the cause of all causes. The rsi of this is 
Gotama Rahugana. 

Rk 1 . 90. 6-8. states, — 

^TrfT THJ 1%*^’. I 

I 4 I 



*Sfcw$j|>r. ftfrtT I « I 

tn^hiiTr sr. ifii 


The rsi of this very famous Mantra is also the 
sage Gotama. The Mantras mean : — may the air 
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carry the bliss of the Brahman everywhere ! Let 
the river spread the same bliss to lands far and 
near. Let the seas be full of bliss — reminding us 
of the truly Blissful One. May the plants also be 
full of this Bliss ; may nights and dawns be full of 
peace and tranquillity ! May the earth and the 
heavens also reveal nothing but the blissful 
Brahman ! May our fathers that are in Heaven 
enjoy the same serenity of the blissful Brahman ! 
Let the trees of the forests spread the blissful shade 
over weary travellers. May the Sun shed the 
blissful glow of the Biahman in all His life-giving 
rays over the universe ! May the cows too be full 
of the ever sweet milk of nourishment to us ! May 
everything be blissful so that we may feel and 
realise the supremely delightful presence of the 
only Blissful Being pervading everything around 
us ! This Mantra suggests that one should try to 
think and meditate upon the Supreme Being as one 
from whom flows all that is good and blissful. 

In the Rk 1 . 115. 1 we find : — 

^TRT ‘SPrlR-ej ?TR*n H 
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It means : — “ Scattering myriads of bright rays, 
opening widely His three eyes — Mitra, Varuna and 
Agni, brightening the earth, the heavens and the 
Space beyond and giving life to all moving and 
non-moving beings. He is manifesting Himself 
and shining in His own radiance as the Sun, the 
illuminator of the earth.” The rsi of this beautiful 
Mantra is Kutsa of the Angirasa clan. Rk 1 . 164 
will be dealt with later on as it is rather com- 
prehensive. 

In Rk 2. 1. 1-11 as also in the previous 

Mantras noted above, it has been stated that all 
this visible world is the manifestation of the Divine 
Energy and there is no distinction of sex or symbol 
or sign in that Energy. From the 11th of these 
mantras some idea about this can be formed ; — so 
it is quoted below : — 


=5rfcf?T a ffaT VTTTfft <*4% f*TTT 1 


The Seer or rsi of this is the sage Saunahotra 
Angirasa who afterwards became known as 
Bhargava Grtsamada Saunaka. 
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Rk 2. 26. 3 states : — 

%WT5Tt *T. ftrtwriw^TrT wf%TT If 

It means : — He who serves the Supreme One, 
the Brahman, who is the Creator of all the Devas, 
with the reverential offering of his own mind, i.e., 
who mingles and sets his mind in tune with the 
Divine Brahman, realises Atma. In this mantra 
the rsi Grtsamada reveals that it is quite clear and 
obvious that the Supreme Being, the Eternal 
Brahman, is the cause of all creation. 

Rk 3. 55. 11 says : — 

The essential spirit of the various deities is. 
virtually One — the Supreme Being is the one living 
force in all. (Just as electricity is the same though 
manifested separately as motion, heat and light). 
To the great rsi Visvamitra was this truth 
revealed. * 

Rk 3. 62. 10 is the holy Gayatri Mantra, of 
which Visvamitra is the rsi. It says — “Let us 
meditate upon the (divine) glory of the adorable 
Heavenly Father — the Creator of all this universe 
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and of all that is found in it. May He direct our 
mind and intelligence towards Him ! May He 
bestow on us the intelligent will to realise Him ! 
The Paramatma — the Supreme Being is the Bharga 
(w*r), Light of all luminous objects ; He is the 
Brahman . ’ ’ 

Of Rk 4. 26. I,— 

etc. 

the rsi is the great sage Vamadeva, who 
expressed his sentiments in those words when he 
was blessed with the realisation of seeing his soul 
in all created beings and also feeling the oneness 
of all created things with his own Self or Soul. 
It is summed up in 1.4. 10 of the Brhad Aranyaka 
Upanisad, ( WW stWTf%T ) . 

The Rk 4. 40. 5, — 

has been quoted in the Mantra 2. 5. 2 of Katha 
Upanisad. It is known by the name of the 
Hamsavati Mantra. It means : — He is the Hamsa. 
He is the Sun that seems to revolve round the 
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globe scattering His light that illumines the vast 
expanse. He is the Light of Knowledge that 
dispels the darkness of ignorance from the minds 
of men (just as the Sun dispels darkness from the 
face of the earth). That is the reason why His 
name, as revealed in this Hamsa(vati) Mantra 
which reveals the identity of the individual Soul 
with the Universal Soul — “ 1 am He,” 
should be taken without cessation, just as one 
takes his breath naturally without any effort. He 
is the Vasu that pervades the space. He is the 
holy Fire on the sacrificial altar and He alone 
is also the sacrificer. It is also He that offers 
homa as He is the Holy Spirit of the sacred Soma 
juice preserved in the sacrificial vessel. This 
Soma does not rest anywhere but comes and goes, 
just as a truly wandering guest moves about from 
place to place ; He is the Deity and He is the Man. 
All excellence and perfection are His. In Him is 
to be found ultimate peace and protection, just as 
well-guarded and secure are the trench-like abodes 
of rest and safety. He is Truth as He is the 
only Reality. The heavens that we see are 
nothing but He as He pervades them all, and is 
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present everywhere. In the deep blue waters He 
gives Himself form in the fishes and tortoises and 
other aquatic objects and pearls. The milk and 
the clarified butter that we get from the cow for 
use in the sacred sacrificial ceremonies are also 
nothing but He, and He is also the countless 
medicinal herbs that we find on this earth. He is 
also the meritorious effect of all sacrificial cere- 
monies duly done. He alone is the Divine Energy 
sprung as offspring from the Holy Mantra ( ) 
which sustains and invigorates the Devas. ( Vide 
Rk 3. 7. 8; 1. 31. 18). He is the ultimate Truth 
and He is the creation. ^J-sW ^t. (Rk 

1 . 164. 50) . The seer of the Hansavati mantra 
is also the great sage Vamadeva. It is the special 
prayer of offering to the Sun. 

In Rk 4. 42. 2, the Soul is invoked as the 
“Deity”. King Trasadasyu is the rsi of this 
Mantra. Just like the great sage Vamadeva he 
also expressed himself in sentences like these — 

* 1 am Indra and the great Varuna is also nothing 
but myself ’ and so his realisation of the identity of 
individual souls with one another and with the One 
Universal Soul TT5TT etc. ) is striking. 
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Rk 6. 9. 1-5. run thus — 

^ fk T^nft wrrvr: i 

o 

TOITTO 5llA|TH»lt *T TT5iT^Tf?fT5WtlTTtTrf^I^Rn1% lit 
=rrt cRT «T 1% ^FTdTfof ’TOT d g TOTJrWRT: I 

\J J 

3vS5f fed pi T? dUlfd TO fqST IR 

€ Sri d ^ SUdfeld TOfiT^pm d^Tfd I 
d f'lWRW jffqT TO?Td TO TOR tor 113 
TO WTT WT. TOtdftffe s^TfrK^d TOTf I 
TO * 5T§r TO ^TT fdWlSTOTORdT dTOR! 118 

TO fetTdfefed iPTd dl ?RT ilRa Un<tcj<st«n'. I 
fro tot: wro: d%dT to sfigdw f% dfer tot imi 

1 . The two dark and white ^R'. revolve round 
the two clearly defined beaten tracks ( ). This 

idea is reflected in the 26th Verse of the 8th 
Chapter of the Gita. The world eternally revolves 
in the white and dark orbits. In the night of the 
Brahman the world is dissolved and with the day 
of the Brahman the world is again recreated and the 
creation goes on in this eternal cycle. When the 
mighty Vaisvanara unfolded Himself, then and 
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then only the universe with its space and the earth 
becomes manifest to the senses. The Holy Fire 
that gladdens our heart dispels with the light of 
knowledge the darkness of ignorance and the 
effects thereof. 

2. I do not know the finer elemental causes 
of the creation that is revealed to our outer senses 
nor am I aware of the causes of the inner workings 
of the mind, i.e., I am ignorant of the process by 
which Purusa and Prakrti join to evolve creation. 
Nor do I know the nature of the mirage of this 
visible creation thus evolved. It is beyond all 
description and it cannot be described as either 
( Sat or Asat ) existing or non-existing. 
How can a father tell his son what was 
created or done previous to his birth ? ‘ 

’ ; hence these are to be learnt and 
known from a preceptor ( ) versed in the 
Sastras. 

3 . The Eternal Soul or the Paramatma, the 

Supreme Brahman, only knows all about this 
and Just as the seasons appear naturally in 

proper sequence, similarly when the mind becomes 
pure and spiritualised through devotional exercises 
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of the mind and the body, then only, the self- 
enlightening Knowledge reveals itself naturally as 
a result of the devotee’s devout meditation on the 
words of the Vedanta as explained by the spiritual 
guide. The all-pervading One secures and 
protects Himself by the immortal nectar of His 
own undying Life. In other words, the Supreme 
Brahman or Paramatma is Immortal, Eternal and 
Unchanging. He enjoys His own Lila (the bliss 
of his multifarious creation) and sees Himself in 
all things of the world — as the spiritual preceptor 
who discourses and guides and also as the devout 
disciple who listens and meditates and finally He 
merges Himself in profound ecstasy. 

4. The Fire of knowledge was the first 
performer of the sacrifices that resulted in creation. 
Thou art He who looks, through the mortal clay- 
coil of the Atman which is like unto an immortal 
flame of radiant Light. He appears to be sus- 
ceptible to change, due to growth and decay 
arising out of the changing conditions of the body, 
though He is Himself unchanging, transcendental, 
immortal and all-pervading. Thus the rsi establishes 
the essential unity of the Jtva with the Brahma. 
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5. He moves more quickly than the mind 
itself. In other words the mind, fleeting and quick 
though it is, cannot yet come up to Him as He 
always remains beyond the ken of the quickest 
mind. It is also found in the expression 
^Wl of the Isa Upanisad. However forward the 
mind may get on. He moves still faster. 

Rk 6. 47. 18 says, — 

^4 ^4 wfawr snjq ^4 HfPnwpura i 
^ wmrfin gwt f m w*r ra: srm tt 

As the one universal symbol of the various 
forms of the universe, Indra takes up different 
shapes in different bodies and reveals Himself 
differently in those diverse forms. Though He 
is essentially One yet through His own Maya 
(His power of appearing as what he is not and 
also His Power of not appearing as what he is) He 
presents Himself in various forms to the devotee. 
He realises through a thousand senses the essence 
of a thousand objects. Rk 3. 37. 9 
*T n which means that the senses and 

sense-perceptions of the five different species — 
Deva, Yaksah, Raksah, Gandharva and Man — are 

15— 1520B 
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but the senses and sense-perceptions of indra. 
Himself. Indra is Atman. 

^°krn qrfWTspffrf ityWH I 

Imfo u «ft?nr, 


- Everywhere are to be found His hands and feet ; — 
His eyes ' and head and mouth and His ears are 
manifest in all creation. He rests enveloping and 
pervading everything. He is the Fire and He is 
the Sun and He is the Air and He alone is the 
Moon. He is Sukra the Wise and He is the 
Brahman the Eternal and the Greatest. He is 
water and He is the Creator. (Svetasvatara Upa- 
nisad, 3. 16). He is the One that is enshrined as 
the Soul of all created beings. It is He who creates 
the many from the One. Just as the air takes 
different shapes after entering different objects, 
similarly He that is One appears as the many by 
entering into the spirit of all. V ide Katha 
Upanisad. This Rgvedic Mantra is found 
towards the close of the Bra h mana known as 
TPffiraT in the 3th Mantra of the 2nd Chapter of the 
Bthad Aranyaka Upanisad. The sage Gargya is 
the rsi of this Mantra. 
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Rk 7. 59. 12 says — 


aw** smurf t 

5RTOrrra II 


‘ ‘ I worship Him who is the Father of the three 
worlds (the Earth and the Space and the Heavens) 
of which the Fire, the Air and the Sun are the 
presiding deities, — Him who is subtle and pervasive 
like a sweet fragrance, — Him who is Purusottama 
the Highest and Sublimest among the All High 
and Sublime, Him who by infusing vigour and 
sustenance helps growth and Him who, as the origin 
of creation, has the power of infinite expansion. 
So do I meditate and contemplate upon Him.” 
Rk I. 18. 7 * ^ft*TT etc. states, — The 

devotional actions (yajna) of the wise are the 
workings of His mind. Just as the big fruit gets 
detached from its stalk and is freed from that 
which held it fast to the tree, only when it is fully 
ripe, similarly when passing through various phases 
of Karma (actions), we are finally cut off from the 
world by death (from the branches of the tree- 
like world), we are freed from our earthly 
bondage and not shut out from immortality. In 
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other words, it means that it is by death that we 
are taken from our earthly prison house and 
ushered into our own eternal abode of divine 
immortality. The great sage Vasistha is the rsi of 
this Mantra. 

Rk 8. 6. 30 runs thus : — 

qrfe g giff qr cmrcfli trd f^=rri 

The pure-souled persons who have realised 
within themselves the Brahman (Universal Spirit) by 
controlling their sense-organs, can see that the 
All-Pervading Prime Cause is even beyond the 
Space, the Sun and the Moon, the Lightning and 
the other heavenly constellations which all shine 
so brilliantly in the reflection of His own effulgence. 
( Vide the Bhagabad Gita) — He is even beyond the 
brilliance and the shade of the celestial luminaries. 
The rsi of this Mantra is the sage Vatsya of the 
Kanva family. 

Rk 8. 58. 2 states — 


TRi tRlf^MfST Sfore TR»: XRffH I 

tflwtaT: ^ fif SR*! II 
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One fire burns in various ways. One Sun 
illumines the universe and one Dawn dispels 
darkness — He alone has revealed Himself in all 
these forms, — says rsi Medhya of the Kanvas. 

In Rk 8. 103. 8 we find the words “ That fire 
m which all actions (sacrifices) are ended or offered 
as oblations.” 

Rk 10. 54. 2 — The Sukta deals with Maya. 

Rk 10. 72. 5— H3PCT5W. (Maya also called 
Bhadra or Subhadra as in Puri Jagannath looks 
dark under the spell of Subhadra. 

Rk 10. 81. 1-4 mantras assert — 


3 f*TT fcjrTT I 

^TfsraT ^ ii* 


The Great Being who sacrifices unto Himself 
all this universe at the time of the end of the cycle 
of creation is the Great Seer, the Omniscient and 
the Great Gatherer. Such is our Father who again 
becomes the Creator. Because at the end of each 
cycle of creation (Pralaya) the only existence is 
that of the Great Destroyer who gathers unto 
Himself all this creation that emanated from Him. 
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wr 1% ?T ftfltarar rrsr £ «Tmr tw 

'J N N 

tawlfa: ii sfo sirrTWfT i ^r 

He alone remains — the Great Rudra and no 
other, etc. At that time all the different forms 
vanish and He alone remains as the One 
without a second. Willing to create He desired 
to be many out of One. Desiring this He 
enveloped His own Being in Maya and after 
creating this diverse universe has permeated the 
whole with His own Spirit, just as the Pure 
Impersonal Spirit Balaram transformed Himself 
into the Creator, — Lord of the Universe, — 
Jagannatha, by enveloping Himself with the shade 
of Subhadra. 

Rk 10. 81.2 describes bases of all creation 
thus : — 

fasi^pirrfa wfwsrr ir 

What was His support at the time of creation? 
The significance is that there was not and could 
not be, any outside support, as He exists by 
Himself and there cannot be any support to the 
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supporter of all. What were the materials when 
He created all? As the potter collects his wheel, 
pole and clay to turn out earthen-ware of different 
shapes, did He also collect materials for His work? 
“ No,” — must be the answer. Then how could 
He create without external accessories? He 
evolved this universe with all the created beings 
therein, out of Himself just as the spider spins its 
own thread out of itself and with this thread 
weaves its web (gossamer) and He alone thus 
becomes the maker as well as the material of 
creation. Kapila, the founder of the Sankhya 
Philosophy, refers to Prakrti as the material of 
creation. Gautama, the founder of the Nyaya 
System, believes in the existence of pre-existing 
atoms. The Srutis, however, never advanced 
such theories or meant such interpretations. To 
the query — “What is that out of which the 
creator created the universe ? The Srutis have -all 
along answered that the creator could not create 
by transforming or even alienating or changing a 
part of Himself because in that case one has to 
believ£ that His Permanence and Undividedness 
can be limited ; if it is assumed that He creates 
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things by changing Himself or a part of Himself, 
then one has to believe that He also is subject to 
death or dissolution because whatever is liable to 
change is itself non-permanent as all changes are 
destructible. If He created out of pre-existing 
atoms then the Creators omnipotence and 
immanence have to be questioned, which is 
absurd. It has therefore to be argued after all that 
creation is illusory just like the illusive tricks of a 
magician. ( S wr fsMtfa: ) Did that 

All-Seeing Being exist in all His glory at the time 
of creation ? The significance is that there was no 
division or lessening because there could not be 
any loss of the power of His omnipotence. 

In the Gita also the Lord has said, — 

5T ^ *JfTrf!T, etc. Gita (9. 3). 

Rk 10. 81. 3 

foMWf ^ fcjJSrh fasUrWncl 1 

He — the Shining One — is One without a 
Second, Indivisible and Undivided. His eyes 
extend everywhere — His mouth is everywhere — 
His arms spread everywhere and so are His thighs 
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and feet. With His arms and feet moving He 
performs all works and thus produces the space 
and the earth. 

Rk 10. 81. 4 

fai mrr ?mt f^rscra;: i 

TFWT <Tf «|TOR[ 118 

What was the tree, growing in which forest, 
that He felled and joined to produce the space and 
the earth? O Ye Sages, — do you ponder over 
and interrogate j ourself as to whereon He takes 
his stand to uphold the Universe? Here the 
significance is that the Eternal Brahman Himself 
is the tree, — He is the forest and He himself is 
the support from which the creation has been 
evolved, — nothing exists, can exist, or existed at all 
beyond and beside Himself. 

Rk 10. 82. 3 says, — 

3T W. ftlrfT srfam St fcHJTrfT 

^rrarfir gwrfr tar i 
m ^TRT srnFPTT ^ ^ 
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In this Sukta He alone is described as being 
the Devas and the Asuras and even all others. 
He alone pervades the all-pervading that and 
the all-pervading this. People imagine plurality 
through their ignorance. 

The Sage Visvakarma-Bhauvana is the rsi of 
this Mantra. Rk 10. 90. 1-5. 

* »|fTT m 

IR 

^cn^Rr^i *rfwRfr wratg <£Pr: i 
tnflrer fwT ^rnf?r fam^rrert \\% 
gfcr g^pj: S 5 * 1 

rrrnf^^5y*TH?t ^raj^RTaj^ ^rfir i»8 
riwf^rrsnrRRt fw^r ^ri% w?: i 
*t ^rpfr ^cyfr^rf vjfwFRngr. n* 

Thousands and thousands are the heads* 
eyes and feet of the Eternal One pervading and 
spreading over all this wide universe including. 
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the earth. He transcends beyond the ten directions 
pointed out by the ten fingers. In other words 
He is all-transcendental and all -pervading. He 
is the Eternal Purusa as everything is filled and 
made complete and whole by Him with His 
fullness. Whatever existed or exists or may exist 
in future is nothing but Him. He directs and 
regulates even the immortal Devas (celestial beings). 
In His own Maya He appears as the universal 
creation and He alone regulates the celestial 
shining ones — the immortal Devas who thrive on 
the sacrificial offerings. 1 -2. 

So profound is His glory. He is greater than 
even this. His glory is beyond the power of 
description. In only a small portion of the Eternal 
Being is located the entire universe with all the 
creatures that live therein. He spreads over the 
blessed regions of heaven and thus cannot be 
perceived with the earthly eye. 3. 

His three-fourths (Tripada) cannot be touched 
by Maya as He is outside and beyond its reach ; 
only the fourth, i.e., the manifested part of Him 
is covered by Maya It is this part 

that is subject to the pangs of birth and death and 
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thus all the beings therein have repeatedly to 
come to and then pass out of the world. He 
pervades over the Devas and the human beings 
and also the animal world. He alone exists 
everywhere whether in the living creation that 
grows on food and drink or in the inanimate 
world. In other words whatever is seen here or 
whatever exists herein, all that is, — is He— 

4. 

He that holds within Himself the entire creation 
in embryo and in essential (ultimate) fineness is 
known as the Hiranyagarbha and He also manifests 
Himself as the Virat (the One Purusa) in 
the entire gross and material creation. In yet 
more divisible (apparently . from the worldly point 
of view) forms He appears as individual objects 
of creation. Living creatures appeared after the 
emergence of the earth. First He creates the 
finest essentials and pervades and permeates them 
through and through; then He unfolds Himself 
in the various visible objects. In other words 
the Pure and the Unalloyed, the All-Knowing 
and the Ever-emancipated Paramatma or the 
Brahman becomes the Lord of creation, in 
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conjunction with His Maya. As the fine and 
subtle world. He is the Hiranyagarbha and as the 
invisible illusion of creation, He is called the Virat 
and becomes the Jiva enmeshed in Avidya or 
Maya. 5. Thus are the four stages described. 

Rk 10. 125— w etc. In these 

eight Mantras the female Sage Bagambhrn! has 
established the truth that the soul known as the 
Ego ( ) in the individual is the same as the 
Universal Soul. In Rk 10. 129. 1-7, it is stated, — 

tpjr, fpw: Twral^ wkH ii^t 

*1 5T rff# , 5T TTfTT *1* fTPErtawfa: I 

^TdVdlrT ^WT t Wt nrew W. IRI 

cW ^rnftrWRTT *£3W»T, SH%rf *s|rT ft I 
g^T-r||HfMf%r{ 11^1 

^TOfrTrnft, Tt*T¥T Tct: U2W I 

^+t¥ltd f^ncf^T, H^fT ^iWl TRW 118 f 
f^^rt ftcRTt Tfsjrwrra; f^T^^rtr fefRrfa i 
%1 fTRPT *0%*tW fTWSrt, 

frora wtrr. m.w<\ m 
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ffatl, fff ^TTSTTfir ITS IS 1 Wfe I 
ww^ ii$i 

fni ^rrev^, =n st *t i 

^rwsra: m w ?i1% =t ii$>i 


I. At that time, at Pralaya, Sat or Asat, i.e., 
*Est or Non-Est’ was not. Sat, appearing in shape, 
— Asat, not seen in shape, or Sat which is imagined 
to be permanently existing like Prakrti mentioned 
in Sankhya did not exist ; nothingness as preached 
by the Sunyavadins ( ) (those who assert that 
Void alone existed at the outset) also did not exist ; 
nor even the atoms postulated by those who hold 
that creation started with atoms ; nor even space 
which according to some is described as the 
Primary Substance of creation, nor the heavens, 
nor the terrestrial regions. Was there and could 
there be any covering? No; — the blue sky over 
head popularly held to be a cauldron-like covering 
or the clouds covering the rays of the Sun or the 
air that covers the earth all around, — did not 
exist. Nothing existed that leads to sensations 
of pleasure or pain, i.e., sweet refreshing water. 
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pleasant, cool breezes, storm and thunder, did not 
exist. In other words, commonly felt sensations 
arising out of sense perceptions like sound, touch, 
form, taste or smell did not exist. 

2. Death was not — nor non-death, r.e., no 
mortal creatures nor the immortal Devas existed. 
The Sun and the Moon that indicate day and night 
also did not exist. Was there then a Void? No; — 
the Breathless Life was there, — so says the Sruti ; 
just as life exists in eggs, etc., r.e., Sat as the 
Primary Cause existed. The universal Soul in 
supreme consciousness existed by Himself and in 
Himself as the one indivisible and undifferentiable 
Reality. — Nothing existed except That. 

3. Then the creation is explained. There 

was Tamas, i.e., before the visible creation was 
.evolved there came into existence the semi-fluid 
Tamas, Ether or Protyle that covered^ everything. 
(When His indivisible state thus came in contact 
with this Maya-Tama, the First born Hiranyagarbha 
emerged out of the glory of His All knowing 
meditation ( ). Desire came first of all, 

i.e., creative Will or Desire to create appeared in 
the Impersonal Being when He joined with His 
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Tamas(Maya), “I will become Many.” (rT^Nrt 

«rf ^ wratfa) ^T. <t. *. 3- 

4. Then the seeds were formed for the 
creation of the fine elements. The second stage 
was of Hiranyagarbha ; the third stage is the emana- 
tion of the Virat or the visible universe — when 
mirage came into existence. In the second stage 
it is assumed that He entered into the fine elements 
after creating them. The Iswara-state came when 
contact was made with Maya. The Hiranyagarbha- 
state came next after closer connection or mixing 
with this Maya. Then came the Virat-state of 
self-oblivion. The Sruti says that as soon as there 
was close personal contact and as soon as mental 
seeds or desires of creation were formed, the Sat, 
t.e., the Impersonal got Himself entangled with 
the Asat or Maya. This has been said by the 
wise sages after close contemplation with the full 
purity of their hearts and intellect. In other words 
in creation there is bondage . 

5. The TrTPTT Purusa thus originated in all 
His glory, just as the rays of the sun spread in the 
twinkling of the eye, above and below and in all 
directions, similarly the glory of His creation spread 
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at once everywhere and this exquisite (world- 
mirage) creation emerged before vision. With 
His own consciousness as the basis of His creative 
Will, He manifested Himself as if in a sportive 
effort keeping that consciousness in the back- 
ground. Prof. Wilson has translated this idea as 
the “self-supporting principle beneath and energy 
aloft,’’ just as in electric light, electric energy 
lies hidden but the light is visible from outside. 

6. Who is it that definitely knows or can 
know that Purusa who is the Supreme Existence? 
Who can say from whence was produced this Sat ? 
Whence came this wonderful and sublime creation? 
How can even the Devas know about events 
happening before they were themselves created? 
Therefore who can know the ultimate cause and 
principle of creation ? 

7. Whence could emanate this multifarious 
creation? Or from whom? Did somebody create 
it or did he not so create? He only knows, — He 
who is the only Guide and Lord, — He that is in 
high heaven. Or even He might not know. 

In the 1st Mantra and first half of the 2nd 
Mantra of this Sukta the primeval static state is 
16— 1520B. 
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described. Nothing existed except the Lord of 
Destruction. He, the Rudra alone, was there and 
no other (second). This is described in the other 
half of the 2nd mantra and He remained as the 
One essential Entity devoid of all principles of 
differentiation. In the 3rd mantra, the existence 
of Maya or Tamas or Asat is described, 
immediately after stating in the 2nd mantra that 
nothing else existed ( rftUI5(«4fcf tJT". fafi ^ *TTO ), 
so the question naturally arises as to how and 
wherein existed this Maya ? The full answer to 
this query (problem) is contained in the Isa 
Upanisad and will be there discussed in detail 
but the Sruti has benignly given a short hint 
about its solution and that has been expressed 
by the use of the words * ‘covered 

by ignorance.'’ Take for example the case 
of a man who after coming back to his house 
finds that during his absence a crow had 
left its excretion. Just as at the sight of the 
excrement, without losing any time in vain 
cogitations about the kind or type of the 
mischief-making crow, he would at once wash 
off the filth and make the room clean as before. 
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so it does not beseem any wise man to while 
away his time in theorising and solving queries 
about whence came the primeval Tama or where 
it existed before, etc. When the impurities 
of the mind are wiped off and the mind is 
made clean and pure in the purifying Ganges- 
water-like stream of pure devotion and loving 
adoration, then and then only the pure, primal 
nature comes back to manifest itself in its pristine 
clarity. This Maya is like a fog. Just as even 
a dense fog disappears before the bright rays 
of the Sun, this Tama or Maya immediately 
disappears when the mind is illumined with the 
light of knowledge. Compare, 

TTTift CRTW I 

But why did this idea ^row that one should try to 
remove or get rid of Tama ? It is rather a vain 
question ! In the 4th Mantra a description is given 
about the bondage of Sat, pure existence or entity, 
by and through Asat or Maya. From this Vedic 
’description has arisen the allegorical and symbolical 
representation, i.e., ‘encircling snake’; the symbol 
of a deity with a snake all around, — Siva 
encased in Gouripatta, from the example of Sat 
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covered with Tama, the union of Purusa and 
Prakrti, etc. 

In the 5th Mantra — from the concept of the 
self-sufficient principle and energy in its outward 
expression, has arisen the Sankhya Philosophy, 
its inactive Purusa and the ever creative Prakrti. 
This is also the origin of the symbols of the 
Pauranic deities, Kali, Tara, etc. 

In the 6th and the 7 th mantra i ■<-> has been 
asked : — Has any Person produced this crea- 
tion? Or has He not? A very intriguing question 
is this. The creation is here just before us; 
why and how, can this question then arise? 
Whence and from whom has come this crea- 
tion ? Why also is this question? Tama or 
Asat is present — Sat Himself also is existing. 
If the Sat can create, then where is the use of 
Tamas or Vice Versa ? If again it is held that 
Sat creates with the help of Tamas then the 
Omnipotence of Sat becomes a myth. Even a tiny 
spider can out of itself grow materials with which 
to produce gossamer and weave its cobweb, but is it 
possible that Sat cannot do so? If the Sat does not 
undergo change then there is no creation. If Sat 
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does change then Sat becomes liable to destruction 
as all changeable objects are destructible. Specially 
the conception of Tamas as a darkening shroud 
over Sat which is by nature clear manifestation, 
is as much fictitious as the supposed existence 
of the blue colour of the shapeless and colourless 
sky. Considering all this, the Siuti has laid down 
that He has not created, — nobody has created. 
If at the time of Pralaya or universal dissolution 
the Tamas or Asat is assumed to exist then pure 
Monism (or Advaita) cannot stand. Therefore it 
has to be seen what is really this Tama or Asat ? 
It is nothing but Maya or illusion. Creation is sup- 
posed to exist from ignorance. It has no real entity. 

Even the Devas do not know about the origin 
and principle of creation. The creator himself (the 
only One Reality) also might not know. That is 
curious — He who owns the cow says it is barren, 
but the neighbours assert that it has a calf 
every year. It is strange that the Omniscient One 
whose nature is Pure Consciousness and Know- 
ledge should be quite unaware of the creation of 
this wonderful world. It is very difficult to 
believe. The common sense view is this — ‘ ‘that 
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the nature of creation and the nature of Maya 
whose contact brings about this creation are in- 
describable. In other words, the Sruti lays down 
that this Maya is unanalysable. The renown and 
merit of the theory of Acharya Sankara is that it 
(Maya) is inexplicable. When, it is thus held 
that creation has not been really evolved, the non- 
creation view of Gaudapada expounded in his 
Karika gets the sanction of the Vedas or the Sruti. 
Why, does not the Eternal Being the Brahma 
know. 3 

That has been clearly explained by the great 
sage Yajnavalkya. In the dialogue between 
Janaka and Yajnavalkya contained in the 3rd 
Brahmana of the 4th chapter of the Brhad Aranyaka 
Upanisad, 4. 3. 30 rf^ foNMildfctatt'H % 

?rer ?! 1% fa rt i ^ i d fwsnr 

g fgvr# ^rf^srr- 

•rhng \” it is asserted, — “He does know. He 
does not know. There cannot be any loss of 
knowledge to the All-Knowing One. The loss of 
knowledge, i.e., ignorance or lapse of knowledge 
is not possible to the One Permanent Reality. 
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Why and how should he know of a dual existence 
when there was not and there could not be any- 
thing separate from Him in actual and real 
existence?” 

In Rk 10. 177 occurs the conception of 

which takes up the self-same question : — 
Because the individual soul is enmeshed in Maya 
or the covering of Illusion, therefore it is subject 
to births and rebirths associated with the Jiva ; and 
so the Divine Existence is not discernible in that 
state. With the lifting away of this veil of Maya 
or illusion or ignorance, one is restored to his 
pristine vision of reality (existence). 

1. Rk 1.164.1 states in this connection, — 

*TTrTT Ttggsi ll 

He who brings out this visible creation with 
Himself as the creator as well as the materials for 
such creation, — He who, as Vamadeva, is the 
source of all beauty. He, who is the Creator, Pro- 
tector and Destroyer, is known as the Iswara, the 
Lord of Creation, Maintenance and Destruction; 
He as the Hiranyagarbha embodies the collective 
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spirit of creation and as Virat is manifested in the 
sacrificial water or fuel or oblations (Homa) and 
other individual objects of material creation. He 
is the Lord of the Universe from whom spring the 
Seven Lokas or the Seven Sages, Vasistha and 
others or the seven Manus or the seven Suns. 
Him do 1 see and perceive. The significance of 
this hymn is this, that the Supreme Impersonal 
Being — the Brahma — is imagined to have four 
manifestations (states) : — Tsvara, Hiranyagarbha, 
Virat and Jiva, when different attributes are 
ascribed to Him. This has also been said before. 

2. Rk 1. 164. 4 says — 

(Who was there that had seen Him that existed 
before the creation ? None. When the first-born 
Hiranyagarbha first appeared or emanated, who 
was there that had seen that concrete Personal 
Being even then ? Who upholds Him that has 
no form ? Life, blood, etc., are produced from 
the earth, whence does the Atman originate ? 
The sigificance is that He is not produced. He 
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is Self-Existent. Who is it that would put ques- 
tions like these to the sages ? Very few indeed. 
Here the identity of the individual soul with the 
universal (Jlva with Brahman) is stated and 
affirmed — Vide Katha Upanisad, 1. 2. 22 <t; ?raTrtT 

3. Rk 1. 164. 5 suggests — 

swrm ttsraT fgaiisR fsrf%m tr^rfsr i 

37TO rf^rfsg rff^TT ^ 1^1 ST |) 

> A 

What is that ‘state’ which is kept a close secret 
like a precious gem even to the ripe intellect of 
the Devas ? That I do not know and hence do 1 
ask whether this Universal Soul — the seat and 
support of all is placed in the Sun ? Just as the 
weaver weaves his cloth with thread and spindle, 
similarly the learned sages cleanse and purify their 
minds with performances of sacred sacrificial rites 
in order to. know Him. In other words just as the 
precious gems lie hidden in the bosom of the 
earth and are obtained with very great effort, so 
the Supremely Blissful State of Visnu is not 
perceptible to people in general but only the 
absolutely pure-minded sages can find it through 



250 


VED1C CULTURE 


‘Sadhana’, i\e , through systematic and sustained 
devotional practices. ( vide (Isa 

Upanisad) falJHHUfafa^ JnTl«TT*Pr. I *tt- 

S^R: qrruialtd f!^ fa*#: WTR (Katha Upa- 
nisad 1 . 3, 9). 

4. Rk 1 . 164. 6 states — 

aR#hr[ fasjir * farem i 

fa ^rwrffrn fawfafe^t n 

I am ignorant of the Divine Truth or knowledge 
absolute. Without knowing the far-sighted 
sages who have mastered this knowledge — I 
am asking them. Is He — who is the Regulator 
of the six worlds (that Self-existing Being), 
the One without a second ? Is that His (essential) 
nature ? ' Yes. The reason of alluding here 
to six worlds instead of seven is this — The 
Brahmaloka (Satya-loka) is Brahman Himself and 
as such is not and cannot be regulated, (vide 

sjfarr. ffarir. qfa srnifa i q.3 rrf 

5. Rk 1. 164. 20 states — 

WT WTT qspTT WR 1# I 

qra i 'a i r lfa n 
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This mantra is quoted in the Mundaka, 3 . 1 . 1 . 
and Swetaswatara Upanisads 4. 6. and has been 
explained in Paingy Rahasya Brahmana. There 
the two ‘ Suparnas ’ or birds are not accepted 
allegorically as two distinct beings, e.g., the indi- 
vidual Soul, Jlvatma and the Universal Soul, Para- 
matma. But both owe their existence to one inner 
Sattvik intelligence (tRfl tJTT^f, 3l0 and hence 
are in essence the same. This Brahmana has 
been ascribed to a very ancient period. The great 
sage Dirghatama has put this mantra in the 
form of a question and then has given an answer in 
mantras 21 and 22. ( Vide =5fSrf HuTO #% 

— W&, 1.3. 1). 

Two birds with very beautiful wings and having 
the same temperament always lived together on the 
same tree. One of them used to eat the sweet- 
tasting pipul fig, the other did not eat. Did it 
merely look on ? From this mantra exponents 
of some theories want to establish that the jiva 
(the individual soul), the outward creation, and 
the Supreme Brahma or Isvara are three different 
entities, always keeping apart and never forming 
the same entity. In other words, they mean to 
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say that Brahma and Jlva are not one and the 
same. The outward creation is only the changed 
Form of Brahma. So also is Jlva and this 
theory of Non-Dualism is not the authentic con- 
clusion of the Vedas. But it must be said that 
the holders of this doctrine have not been able to 
assimilate the true interpretation of the Mantra. 
In this mantra, it has been shown that the Im- 
personal Brahman, though assuming form through 
association or contact with attributes, does not 
forsake or give up His own essential characteristic 
of impersonal pose or state of equilibrium, just 
like a drop of mercury which when thrown upon 
the ground, divides itself into a multitude of small 
drops but does not lose its own attribute of 
spherical form, white colour and its physical or 
chemical properties ; or just as in the case of the 
Moon as reflected in different waves of water, the 
same moon appears to be rippling in numerous 
forms on myriads of waves Now — who is the 
enjoyer (vrntTT) in the body? Surely he must be the 
enjoyer who gets nourishment through the partak- 
ing of the objects of enjoyment. The body, mind 
and intellect are all nourished by food but the 
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soul does not develop or dwindle by the use of 
food or by the lack of it. So it is to be admitted 
that the physical body and its subtle elements, 
i.e., the mental faculties, are those that enjoy. 
The physical and the subtle bodies are but changed 
forms of the causal body ( ). Prakrti 

is the ultimate causative body but it is inert and 
inactive. That which is inactive and has no 
consciousness cannot be said to be the enjoyer. 
Though it can be said that just as an inert piece 
of iron appears to be active when brought under 
a magnetic field so the mental faculties seem 
to be active and capable of enjoyment through 
contact with self-consciousness. These attributes 
of being the enjoyer or the doer are assumed 
through ignorance and lack of the power of true 
discrimination. Even in the case of the words 
“the two birds ’’ standing for the jivatma and the 
Paramatma, the opinions or views of these theorists 
are but vain speculations. In the mantra quoted 
above the four successive manifestations (stages) 
of the Brahman as one complete totality have been 
explained in reference to the different stages of 
creation. 
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In this case the only point under consideration 
is what is His Manifestation individually. The 
very use of the word tree (Vrksa) in connection 
with the discussion about world (creation), Jlva 
(Individual Soul) and Iswara (the Paramatma) in 
the Sruti (the Vedas) indicates the non-eternal 
nature of the world. Therefore this world cannot 
exist externally. (Vide the root cRf 

means ‘ to cut ’.) The word I’SJ (tree) is derived 
from this root hence its derivative meaning is 
that which can be cut, i.e., can be destroyed, non- 
eternal, transient. Another name of the pipul 
tree is Aswattha which derivatively means that 
which will not last tomorrow. The sense of 
contact conveyed by the use of the word 
‘Sayuja’ is absolute identity (complete merging), 
i.e., the same type of union that is found in air 
within a vessel and air in the space or the relation 
that exists between an object and its reflection. 
(WraTcWt — 31^) Even then in order to remove all 
doubts and confusion the Sruti has also used here 
the word I — which means, having the same 

outward expression, like the similarity 

of fire and its sparks. By the terms the 
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same tree, the essential stay or support is also 
indicated to be identical. There is no difference 
in support. — No variation in 

Paramatma. Only when attributes are assumed 
(in the Jlva) the Jlva is imagined to be an indi- 
vidual sentient being subject to changes by sensory 
experiences. In reality the Jlva is not so but 
ifla an ftpy:— ^i«. The 
sages have said that the soul appears to be an 
enjoyer only through association with the physical 
senses and the mind, only on account of its external 
accretions of attributes. Take, for example, a 
lump of pure gold and a lump of guinea gold. As 
soon as the external accretion of alloy is eliminated 
from the latter it will have no difference with 
the former. In this case also the bird which 
is merely looking on is as much a spectator as the 
other bird. It is exactly like the case when there 
remains no difference between the air in open space 
and the air in a closed vessel that is broken up. 


6. In Rk 1. 164. 21 we find — 

55ft *rftrr: € m wi^ueiT f%tsj a 
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Where the “birds” (the Jivas) through self-en- 
lightenment CsrPTStoO behold the continuous stream 
of the celestial nectar of immortality, without 
having a twinkle of their eyes, there, in that space 
of my heart (after my intellect has been chastened 
and purified) illumined by the fire of true knowledge 
let the light of great God, the Preserver and Lord 
of this wide universe, penetrate, i.e., let self-illu- 
minating Divine knowledge reveal itself in my 
chastened soul. 

7. Rk 1. 164. 22 states — 

I 

cTWf: falRT cT^U'i? ftrtf ^ II 

There did not exist before creation the “tree”, 
seated on which the ‘ ‘ honey-sucking ’ ’ Suparna 
(birds) were ushered into this world nor did then 
exist the Suparna which ate the delicious fruit 
thereof. Those who say that they did exist, 
do not know the Father. There might be 
some dispute about the interpretation of this 
mantra ; so the connection of words used here is 
shown separately. Slf^H Wvf (on that tree where) 
WSFZ'. (honey-sucking) (birds) 
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1%st ^ (lives and also brings forth the wide 

universe) rf*5l (g-sj^) (of that tree) fct (very 

delicious) (fruit) (that bird which 

ate) ?T?| (both of these) (before) «T ^TWtrl (did 

not exist) ft ’TFf. (they who say so) fttcR 
(does not know the Father). The Jlvatma (indi- 
vidual soul) is likened unto a ‘ Suparna ’ or bird 
because like its two wings the Jlvatma also after 
soaring on knowledge and work, i.e., after 
going through his works of duty in perfect and 
true understanding, finally enters and finds its 
repose and eternal rest in the Paramatma (finally 
merges in the Paramatma). White Yajurveda 
31. 18, says “JffT fwt: 5HIcT”. This lays 

down that the world being illusory is transitory. 

8. In Rk 1. 164. 30— 

^rt mf%: 11 

As long as the Jiva remains in the physical 
body, even at the time of deep slumber, the 
life-breath goes on continuously. Though when 
housed in his abode of the physical body 
he appears to be immeasurably swift through the 
1 7—1 520B 
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mind, and through the senses and life-breath. 
He appears to be always moving and pulsating 
yet in reality he is motionless. Let the im- 
mortal Atman after the death of the body, be 
reborn along with a new mortal body in its own 
pristine purity as a result of the performance of 
meritorious deeds by pronouncing the holy words 
Swadha (^Jf) and Swaha 
9. In Rk 1. 164. 37— 
f% wTJrTffl i 

The soul is all this, the only reality both 
as the cause and effect as said in the Vedas- 
Accordingly this visible world is nothing but 
‘me’, r.e. my own self. Knowledge beyond 
this, or in other words, realisation of the inner 
vision I do not possess. My foolish and intoxi- 
cated heart is in complete bondage on account 
of vain sensual pursuits and so I am tossing 
along aimlessly under the control of my passions. 
When the realisation of the Pranava or the essence 
of the Divine would come with the first dawn of 
intellectual conviction in the Truth of the Final- 
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Desire of the Quest Absolute then and *fhen only 
would 1 be able to acquire that Divine Existence 
which finds expression in the adorable words of the 
Vedas, — that the Soul is all, it is the only Reality. 

10. InRk 1. 164. 38— 

W^Trr#f?t 5FTSPTT € I 

ctt faqr=fkt fatmx srrsg- fwr-sm u 

C\ \J s 

The Eternal Soul resides along with the three 
non-eternal or transitory bodies. By the perfor- 
mance of the deeds of customary work following 
prescribed directions, it moves to higher or lower 
planes ; people see and recognise the body but 
does not so recognise the spirit that dwells in that 
body. With the immortal spirit and its mortal 
coil it gets along the white and shining path of 
Light or the dark, dismal path of smoke, accord- 
ing to the nature of work done here in this life. 

11. InRk 1. 164. 39— 

m3 5srfcR;5if%i%T ^rf*r foi i 
w tw^rr ^ wrerf n 

The Being, in trying to realise whose nature 
the Vedas exhaust themselves, is eternal and 
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transcendental like the vast space around; with 
Him as their stay and prop the Devas do exist. 
Of what avail will, the study of the Vedas and the 
memorising of their contents, be to him who does 
not know and realise Him who is the basic 
principle of all existence? The meaning is that 
all his learning is of no use. He who knows the 
Brahman merges in Him. This mantra is found 
in the Swetaswatara Upanisad 4. 8. 

12. In Rk 1. 164. 46— 

f*ra 1%**: € i 

sfelTT II 

The only Reality (Existence) is undivided 
and invariable and not liable to differentiation 
of any sort. It is only the Pundits (f%RK the 
people) who with different intellectual attainments 
(in their own individual separatist thinking) refer to 
Him in various ways or variable terms. Sometimes 
He is spoken of as Indra, the Lord of Devas, 
resplendent in His plenitude and profusion, 
sometimes as the Deva Mitra, the presiding deity 
of the day, the Saviour who saves us from the fear 
of death; sometimes as the Deva Varuna, the 



THE VEDANTA 


261 


presiding deity of the night, who keeps us away 
from sin ; sometimes as the sacred Fire planted 
in the hearths (on the earth). In these ways dif- 
ferent names and attributes are applied to Him. 
He is the ‘ Celestial Bird ’ . He is the Sun with 
his charming rays. He is the Garuda that swal- 
lows up the energy (mellows the effulgence) of the 
stars and the moon, etc. He is the Celestial Fire 
and the Fire that is in the space. He is Yama, 
the custodian and master -guide of the spirit of self- 
restraint. He is the Matariswa, the great Vayu, 
that reverberates in space ; just as the mother-bird 
by covering with her wings protects her young 
ones in the nest, so does the Sun protect this 
world by spreading over it his life-giving rays. 
In the Zendavesta the word ‘ Garuda ’ or Gurut- 
man means the celestial abode (heaven) or its 
presiding deity. 

13. In Rk 1. 164. 50— 

STIR 2TSW?T5FeT ^WT- 
^rrf% Wrf% it 

The Devas and the godlike sages and 
sannyasfs (spiritual devotees) perform their reli- 
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gious sacrifices through knowledge, i.e., 
complete absorption in the pursuit of Truth. 
That is indeed the foremost and the best 
form of religion or it may also mean that these 
religious practices or sacrificial deeds which 
were celebrated first after creation, were per- 
formed by the Devas. They introduced sacrificial 
ceremonies with fire. Or, the first and earliest reli- 
gious ceremony was the attempt at true realisation 
of knowledge through the proper performance 
of sacrifice for the Supreme Purusa who is the 
spirit of sacrifice. The sage Dirghatama was the 
nephew of Brhaspati — He is one of the * earliest 
rsis. That portion of Yajurveda which was 
revealed to the great sage, Yajnavalkya, is known 
as the White Yaju. Some mantras which are men- 
tioned in the last (40th) chapter of the said White 
Yaju and of which, Atharva’s son, the great sage 
Dadhlchi is the rsi (seer) and which are widely 
known as Isa Upanisad, embody only a concise 
statement of the previously recorded “quintessence 
of Knowledge Divine ’ ’ , the sweet Lore of the 
Impersonal Absolute, 3T sTUffw^n”. A 

few of those mantras are quoted below : — 
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i*n qrrfei i 

to srro wi\m ht tdi: fefTO II* 

^re^rr tot tt =?t^to rw^Tim: 1 

(TT^t WltTO 5 *^ t % ^TOf^n TOT! 113 
TO«J%E|f «TOt SifNn, TOT|3T ^TSTO ^TTTO I 
TOT*T%TO5Tcirf?T frlSTT, rti^Qt THrlfT^T TOTf?T 118 
rl^fd rfiraf?T n?|T 1 

TOTOTS ?I^ TPTOlTO TFUrK lit 

TO 5 *r°3Tf% i 

^toto tot * fairrTO 11$ 

i|f*H«t ^«it[w T^dl »£l I <*k I 1*1 <T. i 
TO TO TO?: TO trfai qcric«i*H*iMa^d'. Il^ 





I 



°y<TOc! 


TOWtro: toito: »c 
fTOTOTO mim *?gwrfqfi?i l 
tot *? i^jim s?ro*Tvm » u 

^crw to ^§i stoutst to? wl? 58^ i 


TOf TO $ TOT TOTOTOW TOT TOTTfJT, ?ftsTOPft gW. 

TOsroTfro uu 
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Here in the first line, the first 5PTf^ means that 
which is ever moving towards final dissolution, 
r.e., transitory, fleeting; the other means the 

world, the meaning therefore is this :■ — .Whatever is 
manifested in this transitory fleeting world is 
wholly pervaded over and permeated by Isa, — 
the Supreme Regulator who directs all. There- 
fore avoiding the pursuit of transitory objects, 
strive to be thy true self by reflecting on the un- 
changeable, indestructible and permanent Reality. 
Do thou thus enjoy the inexpressible bliss of the 
Soul. Do not covet the belongings of others (1). 
Verily do they commit self-destruction who 
without devoting themselves to their own self- 
realisation, madly rush cn for work to secure and 
gain that which is but ephemeral. Their path 
of final sojourn will be through the dark. Sunless 
regions of unfathomable gloom (3). That Isa — 
the Supreme One — is all repose and so inactive 
and non-moving. He is the One, indivisible and 
entire, r.e., devoid of all differentiations — the One 
without a second. Even the swiftly fleeting 
mind extending everywhere at its quickest speed, 
finds Him moving much ahead of it, r.e., He is 
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beyond the ken of the human mind. The Devas 
or the illuminating senses, however grasping or 
spreading over the distant horizon, or taking in 
the essence of all subjects however quickly, can- 
not outpace Him, z'.e.. He is not subject to the 
senses. Direct proof or evidence is useful in inter- 
preting objects from which are derived our sense- 
perceptions. They are of no use with reference 
to Isa as He is beyond all proof. It is under His 
control and direction that the Matariswa dispenses 
appropriate results according to one’s own deeds (4). 

Performances of the work of social service 
or public utility and also the proper observances 
of sacrificial ceremonies become, in the form 
of or water (celestial fluid), the cause of 
moving to and from the region of the Sun to 
different worlds. frPJTOm: 

I — (Brhad Aranyaka.) 
He quivers and moves according to common par- 
lance but in reality He does not. Commonly 
speaking He is said to reside in far-off Heaven 
beyond the space ; but in reality He always 
stays very close to the core of one’s own inner- 
most heart. He exists in and out of all (5). 
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He who beholds all things in him and also 
beholds his own self in all things, does not feel 
jealousy or hatred (6). The same soul (spirit) 
animates all and I am also that. In this way the 
great sage has established the identity of Jiva 
with Brahman. As I alone am everywhere 
therefore where is the room for mutual hatred or 
contempt ? He to whom this truth, that the same 
soul animates all, has been revealed, beholds his 
own self everywhere and therefore how can he feel 
grief and bewilderment (Wt?*.), i.e., neither grief 
can afflict him nor can bewilderment confuse him. 
The real cause of grief is the error of considering 
one's own self as quite apart from others (7). He 
is Omnipresent and Self-illuminating. As light 
and darkness (illumination and ignorance) cannot 
exist side by side, therefore He is without darkness 
and so He is the shining Light. He is without 
any form, i.e., He cannot be considered as having 
different limbs like the hand and the feet, the ears 
and the eyes, etc. He is the One whole without 
any blemish ; He is without veins, arteries and 
nerves. He is whole and indistinguishable. He is 
Sacred and Holy. He is beyond the contact of Sin. 
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Why are all these adjectives applied in estimat- 
ing the Brahman ? The Taittiriya Upanisad has 
cited two tests or characteristics of the Brahman 
in attempting to determine His Nature : — first. 
His attributes as revealed from His inherent 
gunas and activities (di^) and secondly. His 
attributes as revealed by His inherent Essence 
. In the Bhrgu Balli it is laid down that 
(?rat 3T i g?r sncrrfn wtefaa 1 

3Tc[ *Rtfrd — the Brahman is that 

from which all these beings have been produced 
and being so produced draw their life and to 
whom finally they seek shelter and into whom 
they finally merge. The Brahmananda Balli 
says — 0ER3T U that the Brahman is 

Eternal Verity (Truth) and limitless Knowledge. 
In the Bhrgu Balli Tatastha attributes (di^t- 
and in the Brahmananda Balli the 
Swarupa attributes ) are indicated. 

Similarly, the “ only real Existence, the complete 
or cosmic Consciousness and the supreme Bliss” 
— are the tests of the Brahman ; so also 
is ‘ * that which shines or illuminates ’ ’ and from 
which everything emerges and in whom it is 
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absorbed (riw»<dit*iTfl) ITT. 3 . His negative 

tests are — a.4t +t «.u +t < ?ra 44 q ^ tj ‘ ei 

f^tnfrrtrn? Tkti i”— 

cTSITST^ fsiwRFr^fir Stcft” — 
ms ?. 3. n- “He is that which cannot be 
seen, cannot be grasped ; that which has no 
gens and no colour, no eyes nor ears, no hand 
nor feet, non -transient, non-limited, finer than 
the finest, and omnipresent.” “He cannot be 
touched; He is without sound and form. He 
is inexhaustible and without change and without 
taste or smell.” 

Some theorists hold that at the time of Final 
Dissolution, the Brahman exists in a non-moving, 
non-visible and non-explicable state like the pre- 
formatory stage of the creation. .When the creative 
energy loses poise it finally bursts out into various 
forms. Similarly when from the Brahman emanate 
diversities, the process is known as creation. 
The Sruti (t.e., Vedas) has silenced those critics 
by the use of the adjectives, — without form, with- 
out any out-growth, without nerves and tissues, 
etc. Some say that as very often minute specks of 
dirt sticks imperceptibly to the skin in an invisibly 
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fine form, so does the fine film of Maya (illusion) 
cover up the Brahman. These theorists are stop- 
ped by the use of the words “formless and true.” 

Some say that just as a very fine and small 
thorn may remain undetected after being lodged in 
the flesh of the body, similarly Maya remains always 
undetected in a very subtle form in the Brahman. 
This theory also is exploded by the Sruti in the 
words “formless and stainless.” Therefore the 
Brahman is without the illusory Maya and is beyond 
its influence. He exists by Himself and is One 
without a Second ). He is Wise, 

the Seer of everything and the omniscient — He is 
above all and is born of Himself, i.e., without 
birth, eternal. He exists by Himself and does 
not require any external support, because there 
cannot be anything outside of or external to Him. 
In this way the theory of Eternal Existence (Eter- 
nalism) is established. He cherishes the world 
and keeps it going by dispensing, through the 
eternal Patriarchs, called Prajapatis (who are well 
known as eternals in point of time), wealth and 
other objects of enjoyment to all according to their 
Karma. 
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In this way according to the test of determining 
His nature from a study of His works, it is 
established that He alone is the Creator, the 
Maintainer and the Destroyer and not another 
agency like the Prakrti of the Sankhya School (8). 
When a really priceless thing is kept covered 
by a cup of gold, the thing cannot be seen until 
the covering lid of gold is removed. The 
splendour of the exterior generally dazzles 
one’s vision and people are content to see 
and admire the external aspects of energy 
and workmanship, disregarding the contempla- 
tion of the priceless object that might be 
within just as a 

child sometimes forgets his mother and the 
mother’s life-giving milk when it gets a red 
sucking teat (15). it was on account of this 
tendency that the great sage particularly implores 
the Eternal Father to reveal Himself in the fol- 
lowing prayer : — “O Pusan, O Protector of this 
world, do thou lift and uncover this external 
cover of brilliant hues so that Thou mayest reveal 
Thy Eternal Truth and Reality to a seeker of 
that Truth ; O Pusan, O Thou who art without 
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a second, O Yama, the determiner of right or 
wrong, virtue and vice, O the brilliant Sun 

the Creator and Maintainer 
of the world, O the offspring of the Prajapati, 
do Thou mellow or soften Thy rays and withhold 
Thy dazzling Energy ; fain would I look at Thy 
blessed and most benevolent Form that is hidden 
by Thy fierce range of rays and Thy Dazzling 
Circle of Energy.’ ’ Later on the rsi says that 
the Spirit enthroned in the brilliant Sun in the 
solar space above and the spirit enshrined in the 
hearts of mortal men are one and the same is in no 
way different ( 16] . So according to this Sruti 
the identity of the Jlva with the Brahman is estab- 
lished. That which is in this small earthly 
lump is also in the vast universal globe. This is 
Unity — this is looking upon all as essentially being 
the same, this is Equality par excellence. This 
is the true summum bonum of Life and its true 
fulfilment ; f^! I 

So in the Taittirlya, 2. 7 and 2. 9 : — 

Wl I *T'. I 

1% wr4 i *i*^l I 
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zmt =mrf i *rwr i 

^M«4 WlPTl t%TT»T I «T 5!fl^«l[rt I 
“ He is the Supreme Bliss (Rasa or Madhu) which, 
when realised in life makes a man blessed and 
happy for ever.’’ “ Whom words fail to express 
and mind cannot reach. That Supreme Bliss is 
Brahman whose realisation banishes all fear from 
mind. He is Divine Assurance that extinguishes 
all fear.” 

According to the Taittirlya Brahman, creation 
evolves solely from Brahman and not from Prakrti 
— cfWTrTT UrUJITT UWj: I ^TcfiTajT^ 

wig: i wrakf^r: i i ‘stst. sfsrft i {R\m) 

From Brahman emanated the space, from 
it was produced air, from air fire, from fire 
evolved water, from water was formed the earth. 
Here the five sheaths (Ulf =hUj|’.) have been des- 
cribed wrawr., ipura:, 

i w. 

The Supreme Being (Purusa) is beyond all 
these five folds or processes. In the Taittirlya 
Brahmana, we find, — 

* 1 i *r ww?; i r.c.u,. 
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•srru-si i i ?r# i nammi 

9 N 

^?jt ^ ^ i fw i (Sit°U) i 

In pure Maya (ssAg^rs) Brahman becomes Iswara 
or Creator and Lord ; — in impure Maya 
He becomes the Jlva. In both cases, He has 
attributes. On extricating from cr giving up the 
attributes, both the Jlva-state and the Iswara-state 
are shaken off and that which remains is 
eternally Pure, eternally Enlightened and eternally 
Free. 

So Jlva can never become Iswara but he 
becomes Siva ; Jlva is indicated by the word 
c=r (thou) and the Iswara is indicated by the 
rtcl (That). The process of removing these attri- 
butes is known as the “Elimination of Thou and 
That”; just as two lumps of gold, — one with 
an alloy of silver, the other with an alloy of 
copper, will become the same after the alloys 
in both have been eliminated, similarly when 
the attributes of the Creator and of the 
created are sublimated, what remains is Pure 
Brahman. 


18 — 1520B 
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In the 31. 18 mantra of the Sukla (white) 
Yajurveda (s i. 3|^) occurs the following : — 

rnro: tiwra i 

cw=t f%f?^isfr? srrer. tjarr ftradfgsrra II 

* ‘ I have realised that Supreme Being resplen- 
dent like the Sun, that exists beyond the range 
of darkness (ignorance). One can go beyond 
the reach of death (its pangs and dread) only 
by knowing and realising Him and by no 
other way.” This is the clear message of the 
rsi who has realised self. Some say that jiva, the 
world and God are different from one another and 
will always remain so. In other words Jiva 
can never get rid of Jiva-hood (Sftatef) and the 
world can never get dissolution. 1s this real apart- 
ness (WJ«cldf) ? Real apartness consists in full 
freedom or non-dependance on others. When one 
depends on another there cannot be true self- 
sufficiency. The founder of the Sankhya School 
of Philosophy has characterised Prakrti as ever- 
existing ( *tcl) by ascribing such self-sufficiency 
to Prakrti. But even according to Sankhya, 
Prakrti requires contact with Purusa — hence it 
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cannot be said to be quite independent. One 
becomes a dependant of that on which one relies. 
A relation of complete independence connot be 
imagined between a supporter and what it supports. 
If Iswara — the Lord — is the prop and support of 
Jiva as well as of the world (5pR{J then how can 
they be said to be independently existing? 

The Satyartha Prakasa is looked upon as a book 
of great authority by the school of thought who 
holds that Jiva, the world and Iswara are all inde- 
pendent of one another. In this book (published 
from Ajmere in the year 1976 of the Samvat era) 
it has been said at page 233 («f3 iTiRI Allrtl % 

rpf IPWJSHI ^ m SW 3RrfT f)~ 

that when the time for creation arrives, the 
Paramatma (Iswara) gathers together all those subtle 
elements. From this it would appear that God and 
the subtle elements both existed before creation. 
These subtle elements were not created by Him, 
so He had to depend upon them for the purpose of 
His creation. Therefore He also is not quite 
independent and self-sufficient. Just as the potter 
collects his materials, — clay, pole and the wheel for 
turning out a pot, so He also had to collect 
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materials existing from before for creating this 
world and all that it contained. Are these subtle 
elements therefore (the materials for creation) 
anterior to or contemporaneous with Him? If so, 
then who created these subtle elements and even 
the Paramatma Himself? If the subtle elements 
have been created by the Paramatma, did He 
produce, like a spider, these materials, out of 
Himself in order to create this world? If He was 
both the Instrumental as well as the Material Cause 
(both the Maker of the creation as well as the 
materials for such creation) then He must have 
been alone and One before. Had He or had He 
not different limbs like eyes and ears, hands or feet 
at that time? If it is suggested that He had 
different limbs, then there should not be any 
objection to image-worship. If, again, it is held 
that there could not be different limbs, then 
the acceptance of monism becomes inevitable on 
account of this oneness, due to lack of separateness. 
Even a small insect like the spider has the power 
of producing materials out of itself for making its 
cobweb and if the Paramatma has no such power 
then He cannot be omnipotent and must be said to 
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possess a power to a limited extent only. If the 
Paramatma had to collect these subtle elements. 
He must have collected these from somewhere. 
That somewhere also must have existed from 
before and the place and position also from which 
He created must have been pre-existing. Who 
created that place and when? If the Jlvas 
are said to be distinct from the Paramatma 
then where did they exist before creation? 
Who created them, — these Jlvas and their 
original homes ? Is it to be held that the Jlvas 
also are self-evolved ? If they are so distinct 
why should they obey His behests ? Why also 
should they worship Him as the Omnipotent 
God ? If He is omnipotent He can both 
create and destroy His creation. He can control 
and regulate it according to His own will and 
just as a spider can produce its thread with the 
exudation from its own body and can also with- 
draw the thread within itself, similarly God has 
the power of giving His own form to the Jlvas 
and also the power of dissolving them into 
Himself. Those, who hold that the Jivas are 
* eternal even though the Jlva and the world are 
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merely parts of the Paramatma or Iswara, must 
admit that their God also has only a limited extent 
of power because He cannot take back within 
Himself that Part or Portion of Him which is 
formed into the Jtva and give it back His own 
nature (Form). If He has that Power there can 
be no bar to Jlva's transformation or merging 
into Siva. Why should the Jtva remain a Jlva 
for eternity ? When the Jlva has ‘emergence it 
must inevitably have dissolution also. Production 
is an effect ; effects finally merge into the cause. If 
the Jlva has been created, if it is an effect, it must 
merge into the final cause. What is this final 
cause from which the Jiva is produced ? And 
why should any part of Him be transformed into 
the weak Jlva ? W ho is it that disturbs his equili- 
brium by producing a weakling Jiva out of him ? 
Or is He Himself by nature liable to this change, 
imperfection or deterioration ? Then what is the 
use of prayer and wor ship of a decrepit being like 
him ? And why should he be called Omni- 
potent ? If some external agency or force 
transmits this inconstancy to Him, then in what 
does this external Force abide ? And how does* 
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it so abide ? It must be a much more puissant 
lord that can produce such a change or deterio- 
ration in Iswara who must necessarily then be 
considered as feebler than that Force. 

Just as we find in the Zendavesta that the 
great Ahura Mazda built 1 6 abodes, one after 
another, for his worshippers to live in plenty and 
pleasure but his powerful opponent Angira Manyu 
destroyed them all and scattered his flock and 
Ahura Mazda had not the power of slaying 
Angira Manyu ; so in the Zenda Scriptures there 
are abusive epithets and curses hurled upon the 
deva-worshipper Angira Manyu and the Devas 
whom he adored, e.g., “ Let the Devas perish in 
the North ’ ’ ; such wordy curses and vile abuses 
are only resorted to by those, who, being 
weak, cannot effectively chastise their * foes. The 
God of the Bible also is almost the same. The 
delightful Eden of His fancy, and man who was 
made in His own image were all polluted by 
Satan and He could not effectively resist his vile 
efforts. He had not the power of destroying 
Satan and put him out of action for ever. When 
the feeble and weak Jlva will remain so feeble 
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and weak even after the performance of a 
thousand prayers and ceremonial rites, where is 
then the efficacy of alf these Prayers ? Does any- 
body engage in a palpably fruitless task ? Where 
also is the difference between God and a tyrannical 
despot fond of servile obeisance and exacting it 
ruthlessly from his subjects, if He also (being 
more powerful) forces the Jfva to offer Him worship 
and to render Him homage ? Needless to dilate 
any more. 

It is therefore quite evident that the Brahman 
is not only the real cause but also the sole 
and undivided cause of creation. For this diversity 
and disparity in creation no separate agency need 
be postulated because creation itself implies 
diverseness and change. If all things become 
one and the same and undistinguishable, as before 
creation, there will be no creation at all. Creation 
implies diversity and variation. Thus creation 
presupposes the disturbance of the equilibrium of 
the three Gunas — Sattva, Rajas and Tamas, and 
the restoration of this equilibrium causes the 
final dissolution (Pralaya). The totality of the 
atomic protyles is also created and if these atoms 
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remain such atoms always, then creation will 
lose its superb sublimity and grandeur. Accord- 
ing to the western scientists also, this unevenness 
in creation is the expression of the variability of 
essentially the same elements; e.g., the basic 
element of coal and diamond is carbon which 
however, appears as two distinct objects on ac- 
count of the application of different degrees of 
vibration, pressure and heat. From the same 
protyle are originated atoms of different properties 
on account of differences in their revolutions. 
In the midst of all this apparent diversity, 
one fundamental Unity is indicated and true 
fulfilment of the mission of human life is to 
proceed towards the realisation of this central 
Unity. .What existed in the Samhita portion of 
the Vedas as seeds in embryo form sprouted into 
young shoots in the Brahmana portion. Later on 
this truth of essential Unity or Non-dualism has 
been embellished in its full beauty by His Holiness 
Sree Sankaracharya. 

The names of those seers or rsis of the 
Brahmana portion of the Vedas, which require 
special notice are stated below : — Mahidasa, 
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Aitareya, Kausitaki, Tittiri, Jaimini, Uddalaka, 
Aruni, Yajnavalkya, Pippalada, Saunaka, 
Swetaswatara , Aswalayana, Sandilya, Swetaketu and 
others. Mahidasa Aitareya sprang from the womb 
oh Itara (hence known as Aitareya or the offspring 
of Itara) . The Aitareya Brahmana of the Rgveda 
has got its nomenclature from the name of this 
Aitareya Mahidasa. The Kausitaki or Sarikhayana 
Brahmana has been named after Kausitaki rsi. 
Kausltaki’s son was Kahola who begot Astavakra. 
From the name of Tittiri the Sukla Yajurveda 
and its Brahmana portion have been named the 
Taittirlya. From Jaimini originated the Talavakara 
Brahmana of the Samaveda, a portion of which 
has come to be known as the Kena Upanisad. 
Rsi Uddalaka Aruni is the Seer of the Sublime 
Message (rrr«t*tf€) ‘ ‘ Thou art That ’ , revealed in 
the Chhandogya Upanisad (6.8.7) of the Samaveda. 
Yajnavalkya is famous for his discourses in the 
great assembly held by King Janaka. He is the 
great exponent of the Sukla'Yajurveda and of the 
Satapatha Brahmana. Pippalada is the preceptor 
in the Prasna Upanisad. Saunaka was the rsi 
who ‘heard’ the Mundaka Upanisad and was also 
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the author of the book ‘Brhaddevata’ dealing 
with the devas of the Rgveda. Swetaswatara was 
the speaker of the Samhita bearing that name, a 
part of which is known as the Swetaswatara Upa- 
nisad. Aswalayana was the hearer of the 
Kaivalya Upanisad and the author of the 
Srauta and the Grhya Sutras. He is a disciple 
of Saunaka, Sandilya is the founder of a 
Gotra (Gens). The “ Sandilya Vidya” of the 
Chandogya Brahmana comes from him To him 
were revealed the great truths, “Verily all this is 
Brahma ’ (^55T 5IW) and “Sprung from 

Him merged in Him and sustained in life by 
Him’ ’ . Which, in short, is known as “Tajjalaniti’ ’ 
(rT^railMd). These are all the Tatastha Properties 
of Brahma 

^wetaketu is the son and disciple of the great 
sage Uddalaka Aruni. The Vedanta scriptures 
embodied in the saying ‘Thou art That’ were 
expounded, to him as the principal recipient 
of the divine message. Of all these rsis, the great 
sage Aruni and his disciple Vajasaneyi Yajna- 
valkya have so lucidly and exhaustively discussed 
the messages of the Vedanta that they have 
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become intensely enjoyable. Some portions of 
the mantras, revealed to them are discussed here 
for the perusal of the readers. The great sage 
Uddalaka Aruni Gautama, while instructing his 
son and disciple Swetaketu , has given such 
sublime messages as 

which mean “Resting on the One 
essential Reality’’, “the One without a second.” 
and “Thou art That ”, which have illumined and 
will always illumine the hearts of men. In those 
cryptic words is crystallised the real essence of the 
teachings of the Vedas. The world rests on 
Reality. It has not grown out of inert lifeless 
Prakrti or atoms, neither has this wonderful universe 
been evolved out of nothingness. Swetaketu has 
thus established the truth of nondualism by 
proclaiming the Truth in those sublime messages 
with a clarion call. 

Below is given an idea of the monistic Vedanta 
exactly as set forth in the sixth chapter 
among the several chapters included in the 
Chhandogya Brahmana, known particularly as the 
Chhandogya Upanisad. The great sage Udda- 
laka Aruni Gautama sent his only son Swetaketu 
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to his preceptor’s hermitage. The young lad 
remained there for twelve years earning the 
approbation of the perceptor by devoted service 
and by acquiring a mastery of the four Vedas. He 
returned home full of pride for his erudition. 
The father became rather aggrieved to find the vain- 
gloriousness of his son. He sent for his son and 
asked him if he had not realised, as it appeared 
from his conduct, the knowledge of the Absolute 
or the Knowledge Blissful which sweetens the 
heart and makes the heart radiate sweetness and 
charm all around. The son queried - “What was 
that.’’ The great Sage replied, “Have you not 
realised THAT hearing Which nothing remains un- 
heard, meditating upon Which nothing else remains 
for meditation, comprehending Which everything 
in the universe becomes completely assimilated 

(SpTFfd wsf?r, wm, Aifamd f^ardfafd)? 

This appears as the basic postulate in the Vedanta 
Sutra. Swetaketu asked in wonder, “How is 
that possible The father then explained to 
his son that just as by knowing fully a clod of 
earth, the basic elements of all earthenwares can 
be known, similarly by knowing Him all that 
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emanates from Him can also be known. The 
different objects made of earth are mere names 
and forms expressed in words ; the only reality is 
earth. This is a jar, that a pot, this a plate and 
that a tumbler or a doll, all these names and 
forms are evanescent, seen at this moment, non- 
existent in the next. When all these articles 
made of earth are reduced to powder, nothing 
remains to remind us of the jar or pot or plate 
or glass or doll ; what remains then is simple 
earth. Names and forms are but wordy verbiage 
like vapourings in a delirium. Thus the only 
real substance in all objects made of gold may be 
analysed and known by observing any one of 
such articles. The name and form of all these 
articles of gold are only verbal appanages, hence 
imaginary and unreal. What is true is gold. As 
for example, the names,' — necklace, armlet or 
bangles of gold etc. contain in themselves, no 
substance. They are mere word symbols and 
nothing else. Only the unwise or the ignorant 
attribute or assign permanence to these names and 
forms and consider these as discrete objects. The 
discerning mind observes that which is real or 
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basic in them (r.e. gold). When any person goes 
to a dealer in gold for selling those ornaments, 
the dealer would not even pause to look at the 
shape or name of the ornaments but would at once 
set himself to ascertain the weight of gold in them. 
The objective forms, e.g., necklace, armlet, bangles 
etc., Eire unsubstantial, but what has real value is 
gold which is the cause of all of them. The 
cause is real underlying all the effects which 
are unreal and variable in endless ways. 
Consider the case of a man who would give 
his daughter in marriage and has bought a 
lump of gold weighing about 100 tolas for 
making ornaments. Does that lump of gold 
contain the ornaments ? That lump might be 
taken to the Government Mint and converted into 
guineas Eind sovereigns or might be taken to a 
goldsmith for making a plate or some ornaments 
or images of various deities like Siva, Ganes or 
Gopal ; even images of rats and monkeys, might 
be wrought out with it. Whatever is thus wrought 
out, there is no loss or depreciation in the material 
gold which continues to be the same in all cases. So 
names and forms are not essential or permanent 
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attributes of the gold-nugget. The same thing 
may be called by different words in different 
languages. What is known in English as “ring ’’ 
will be known by the Bengali name Angti to 
the Bengalees. Names are therefore no sure 
index or criterion for ascertaining the true essence 
of a substance. These are always variable and 
wordy. What is a bangle to-day, might be trans- 
formed into a ring to-morrow but the real substance 
remains the same; only the name will change. 
Therefore it follows that effect is variable but the 
cause only is real. Effects in the form of name 
and shape are attributed to gold, these are not the 
true or essential properties of gold. 

To think of something as existing in a thing 
in which it really does not exist is known to Indian 
philosophers as ‘Aropa’ or ‘Adhyasa’ 3T 

^psrre:) or assigning. It is also known as Vivarta 
(IWn.;. Therefore the ‘Aropa’ of names and 
forms to gold articles ignoring the only reality in 
them, i e., gold, is only a case of ‘Vivarta’ 
“■‘WdfwW rtd-pMR”. The rsi again said that by 
observing a small article of iron like a nail-clipper 
the properties of all articles made of iron may 
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be known. The effects (or objects) of iron, e.g., 
an axe or a spade are mere names, unreal words 
only, the real substance being Iron. By citing all 
these examples the rsi demonstrated that effects 
are of no value and only the cause is real. 
Similarly the effect, i e., the world, this creation, is 
not the goal and what is real is the Final and True 
Cause of the creation. For expressing this idea of 
the real and the unreal, the words ‘Sat’ and ‘Asat’ 
are used in Sanskrit ; hence it is stated there that 
the cause is real and the effect is unreal and if the 
cause can be reached, analysed, ascertained and 
known, nothing remains to be unknown in the effect. 

Take for instance, the case of a man who has 
picked up a ring in the street. He will at once 
closely look at it himself to find out whether it is 
real gold or a mere tinsel. He may request others 
to examine it. The effect (i.e., name and form) of 
the ring will not *be the target of observation but 
the cause or its real substance. It may be made 
of gold or brass. If gold, it becomes valu- 

able and if it turns out to be a mere brass tinsel 
it is thrown away. So all effects in the form of 
name and shape are unreal, the cause is the only 
19— I520B. 
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reality. So by knowing the Great Cause of the 
world, everything becomes known. Hence the 
injunction runs, “ Effect is unreal ; Cause 

is the eternal basic Truth.” Adesa derivatively 
means, m RRirtR! fsrffsrfR W that 

which completely indicates Truth. So Adesa can 
never mislead. 3o the injunction or Adesa has 
been accepted as an axiom in the Vedanta Sutra. 
Parents and other superiors give true direction to 
their children ; therefore their instructions are also 
said to be Adesas or commands. 

Unable to grasp fully the idea that the visible 
world is but . a mere verbal appanage or unreal 
nomenclature attributed to the Brahman as a 
Vivarta (f%3rE)> Sweteketu said, “Please ex- 
plain the idea and dilate it in all its bearings.” 
The rsi then said, RW tfcR^cfT- 

RdlSfR, “O graceful one (youngman) ! ‘Sat’ 
(That) only existed before the creation of this 
visible world as the One without a Second, void 
of all variations. Whole, Entire and Undifferen- 


tiated.” The mantra, quoted in Rk 10. 129. 2 
fot*?1^ TrT SJWT ?T^f RT; f=fi^ R RTR), 

also expresses and expounds this one essential 
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unity. There was no difference or differentiation 
as nothing existed except Himself. The word 
'Sat’ is affirmative ; it indicates the idea of pure 
existence. The word ‘Asat’ («T ^Tc[) Non-Est is 
negative and indicates non existence. Tne word 
‘ (this) indicates all that is near at hand, 

and thus subject to sense-impressions. The 
visible world itself is so ; hence by the term 
* ^ ’ this entire visible universe is indicated. 

before, i.e., before oreation ; ‘ Asit ’ ( M 1 ) 
existed. By this term it does not imply that sat 
only existed before but not now or will not exist 
in future. It only indicates the state before crea- 
tion. One ( ) is one state, the same, free from 

all variations. It was everywhere the same with 
nothing to disturb its equilibrium or evenness 
(oneness). Nails, hair, bone and blood exist in 
the same body, yet they are distinct in form and 
function, but water in a glass is the same through- 
out whether at the surface or bottom ; hence it is 
called of uniform composition. The 

Brahman is like that, one and the same everywhere. 
By the epithet without a second ( ^fsdW. ) His 
omnipresence and infinite extensity is indicated. 
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just as the Brahman has been described in the Isa 
Upanisada in the words, 

The expression that nothing else existed, means 
that nothing, i.e., neither Prakrti, nor Maya nor 
Tamas nor any other subtle material existed or 
was attached to the Brahman like the finest film 
or thorn attaching itself to a piece of flesh. 
Brahman exists un-alloyed ( ) because Maya 

vanishes like mist befor* Him and thus cannot 
impair His purity in the way in which dirt may 
settle unperceived on the skin and thereby pollute 
it or make it unclean. He is said to have no body, 
no arteries and no excrescence, blemish or flaw, 
i.e., without a physical or causal body. The Sruti 
observes and indicates that Maya does not exist 
like an excrescence in the Brahman, nor does it 
exist like an imaginary scare. Maya also is non- 
existent. By the word * Sukra,’ perfect brightness 
(light) is indicated and it is pointed out that just 
as where there is light no darkness can prevail, 
so in the Brahman no Tamas or Maya can subsist. 
Just as his essential Oneness has been indicated 
by the word ‘ asanga ’, i.e., without a companion, 
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so here also the epithet * One without a Second ’ 
has been used. Difference or diversity is of three 
kinds : — ( 1 ) variation in the same body 4sWrf ; 
(2) variation in the same genus, and (3) 

variation in different genera Take, for 

instance, the case of a garden with a tank in it and 
closed on all sides by a brick- wall. In the garden 
there are various trees likeNeem, Tamarind, Mango, 
Date-palm, Plantain, tipple, Fig, etc. Each 
of these trees has root, stem or trunk, branches, 
leaves, flowers and fruits. Now the differences 
of parts of the same tree, stem and root, leaves 
and fruits, etc. are known as variations in the same 
body ( ^r*TcT. ). The differences that exist between 
different trees like the Neem or Tamarind, etc. are 
known as variations in the same genus, while the 
differences that exist between the trees of the garden 
and the tank in the garden or the bricks in the 
garden-wall, are known as variations in different 
genera. By the saying that He was alone and with- 
out a second, it is established that neither Maya, 
Jlva, the world nor any other object of any sort 
existed side by side with Him. The epithet ' sai ’ 
indicates that which exists eternally without any 
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change and which is not even liable to any change. 
He who aione existed before is existing now and 
will exist in future ; the omnipresent and unchanging 
Reality cannot be said to undergo any change and 
as a matter of fact there has not been any change 
in Him. If so, wherefrom does this Maya, jlva 
and the world emerge ? It must be said that 
they do not really exist but are imagined to produce 
deceptive sense-impression of being actually 
present. There cannot be perfect equality or 
oneness in the world, as people find diversity 
all around ; yet in the midst of all this diversity He 
remains imperturbable and the same everywhere. 
Just as in a magical show many phenomena are 
demonstrated but in reality all are but illusions, 
simdarly the world and the Jlvas in it are all 
illusory. 

It may be asked, why should there be diver- 
sity in this world at all ? «8y careful analysis and 
investigation it has been established that distur- 
bance of equilibrium of the three Gunas ( 5*5 )* 
Sattwa, Rajas and Tamas, is the cause of this 
diverse creation; as soon as the equilibrium is 
restored, there comes final re-absorption or 
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universal dissolution. Variations of the ‘Gunas’ 
lead to differences in intellect which in turn lead to 
differences of apperception-mass. It produces differ- 
ences of opinion which has been transmitted from 
the first stage of creation. It is futile to expect 
evenness, the same way of thinking and the same 
identity' in that which itself originated as a result 
of variation or unstableness. So there cannot be 
perfect and close equality, howsoever loudly the 
so-called reformers might clamour for it. Non- 
equality exists both in him who preaches this 
equality and also in them for whom this equality 
is so preached. The diversity or non-equality that 
is due to difference of intellect cannot be obliterated 
by mere preaching or proclamation. What one 
considers to be good is looked upon as vile by 
another just as eating fish or flesh is considered 
innocuous by some but is looked down upon as 
harmful and impure by others. What is considered 
as good by men in whom Tamas predominate will 
be judged as bad by those in whom Rajas prevail 
and what the man of Rajas will accept as the very 
best, a Sattwika man (a man in whom Sattva Guna 
predominates) will at once condemn. 
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People follow different lines on account of 
differences in theic mental make-up ; "I Met 4 1 <5 

means people take to various 
ways, straight or tortuous, according to peculiarities 
of their taste. For this reason also people declare 

flfirar. 3T?im fafwai gfir^r *rH ^ fir# 

The vedas indicate various paths, the Smrtis (Law- 
Codes) suggest different methods of approach and 
no sage ever existed whose opinion did not differ 
from that of others. This is always true in all 
cases. For this reason it is found that different 
schools of thought existed even in the golden age 
of the Vedic times. 

As many as six different systems of Buddhistic 
Philosophy originated in the Buddhist Period, each 
claiming to interpret truly the teachings and com- 
mands of the same Buddha, owing to their different 
levels of outlook. One of these was known as the 
Sautrantik or the School of “ Monads.” According 
to them, reality or existence has grown out of non- 
reality, non-existence or void For example, they 
argue that an earthen pot is produced after the lump 
of the potter’s clay is destroyed ; shoots sprout upas 
the seed is consumed . Even this theory of ‘ ‘afhrma- 
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tion originating from negation ” or existence 
produced from non-existence is not a new point 
of speculation of the Buddhistic times. It is very 
ancient. It is known that this view or theory 
existed even in the Satyayuga, z.e., the earliest 
period of Aryan thought. Arguments refuting this 
theory are contained in the Chhandogya Sruti. As 
only one single Entity really existed before crea- 
tion, the great sage Aruni, in order to sharpen the 
intellect oi his disciple and to make it steady and 
more penetrating said, 

marker, I (AR\\) “According 

to some people non-existence or void alone existed 
before creation and Sat grew out of this void or 
A sat. " Then the great sage proceeded to refute 
this assumption pointing out that Sat could not by 
its very nature, originate from A sat by focussing 
the attention of the disciple upon its improbability 
by the query, “ How can it be possible for Sat to 
be produced from A sat ?” 

The use of these two words, Sat and dsaf, 
has given rise to different schools of Philosophy. 
Of these, the Sankhya theory, that actions resulting 
from Sat must also be Sat, is known as the theory 
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of “ Satkaryavada ” ( ). It is also so 

admitted in the Yoga system of Patanjali. That 
all material objects produced from eternal atoms 
are transitory (A sat ) is however the view-point of 
the Nyaya-Vaisesika School. The theory is 
known as the Arambhavada ( ). The 

theory of the Sautrantik Buddhists that Sat is 
produced from A sat is known as Sunyavada 
( the theory of the Void). It is found that 

the two words Sat and A sat have also various mean- 
ings. As for example, Sat sometimes means 
expressed or revealed in some form and A sat is 
not so, f.e., formless. Sat also is affirmative while 
Asat is negative. Sat is true, Asat untrue. Sat 
is eternal and unchanging, Asat is variable and 
subject to decay. Sat is Brahman, the Supreme 
Being and Asat is Maya, the illusory. This Asat is 
referred to in Hindu philosophical literature 
variously as Maya, Tamas, Avidya, Mula, Primary 
Prakrti, the Avyakta, Anna, Prayati, Swadha, 
Avyakrta, Diti, etc. It is not possible for Asat 
to grow out of Sat or vice Versa nor is it 
possible for Sat to grow out of Sat, or A sat to be 
produced from Asat. It is, therefore, that the 
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great sage points out the impossibility by the query 
How can it be possible ? ' ’ The implication is 
that it is not possible. That which is not existent 
in any subtle or latent form in one thing cannot be 
produced from that thing. As for example, oil 
exists in a latent form in mustard or til seed, there- 
fore oil is obtained by pressing those seeds but 
however pressed they might be, small stone chips 
can never be made to yield oil because oil is not 
latent in them. Green cocoanuts in their earliest 
stage contain only milk but can it be said that 
cocoanut pulp or the hard substance of cocoanut 
itself does not exist in it in a latent form ? 
However small the Banyan seed might be, it 
contains in a latent form, all the possibilities of 
the Banyan tree with its roots and trunk, its 
branches and foliage ; so it is only possible that the 
Banyan tree can grow out of the seed. An earthen 
pot is made not from non-earth but from earth, 
and the lump of clay has only changed its form 
into an earthen pot, its composition as earth has 
not been destroyed. Sprouts come out not by 
destroying the seed but the seed is transformed 
into the shoot. If the seed is fried over fire then 
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the pocency of the seed will be destroyed and the 
springing up of shoots will not be possible from 
it. Sat and Asat (i.e.. Sat and Non-Sat } do not 
and cannot exist together just as light and darkness 
cannot both remain together at one and the 
same place. Therefore it is not possible for Asat 
to grow out of Sat or for Asat to grow out of Sat. 

To indicate the nature of Sai and Asat Lord 
Krsna has said in the Gita, (2.16) “dredt fif^Td 
JTfdT dTCTdT fd'itd df?:” Asat has no existence and 
Sat is not liable to decay. Even Set itself cannot 
originate from Sat because that which has beginning 
must also have an end ; birth must be followed 
by death. Then, secondly, production means 
transformation and so in order to produce from 
itself Sat must have to undergo a transformation. 
But Sat is unchanging, unchangeable, eternal and 
always the same. At no time can there be any 
.growth or decay in Sat nor does Sat at any time 
undergo destruction. Similarly A sat is always 
negation and so from it there can be no produc- 
tion ; an object must have a previous existence or 
substance. How can there be any origin of a thing 
from what has no existence ? Hence by the 
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very expression, * How can Sat originate from 
A sat ? ', the sage has refuted all other theories , 
Some persons may think that as the theory that Sat 
grew out of A sat is of Buddhistic origin, there 
fore the Chhandogya Upanisad must be posterior 
to or contemporaneous with the Buddhist Period. 
They should however remember that though 
Buddhism rejected some portions of the Vedas yet it 
stands on the Vedas and has grown out of Vedic 
truths. Lord Buddha preached his religion in 
India not after learning the doctrines he preached in 
a country outside Bharatvarsa. He preached and 
wrote from what was existing in the country from 
before. His doctrines and theories are found 
in the Vedas as taught and venerated in Bharata 
itself. His theory is taken from the Vedas, just 
as his doctrines of Ahinsa (non-violence), the impor- 
tance of Brahmacharyya or self-control, and also 
the efficacy of meditation and communion, have 
been taken from the Vedas, so also has the theory 
of A sat or the doctrine of non-existence or nothing- 
ness been taken from the same source, i.e., the 
Vedas. 

Of Rk 10.72.3 Lokya Brhaspati is the seer or rsi. 
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In the Mantra occur ihe words ’ , Sat 

originated from A sat. The Charvaka or Lokayata 
School of Philosophy has originated from this Loky'a 
Brhaspati. Similar expressions and sayings are 
found in books like the Mahabharata, though 
the term A*at has been used in that connection 
to mean unexpressed or formless. As for example 
in the Sruti it is found that air is produced from 
space (Akasa) but space is formless, unexpressible, 
and intangible. Though the term had originally 
that meaning, yet by a twisted interpretation the 
theory that Sat has originated from A sat started 
later. Though the theory of non-dualism (Monism) 
is of Vedic origin and though it has been 
developed and extended by Badarayana, Gauda- 
pada and others, yet this Adwaita theory (the 
theory of Monism) has become known as the 
view of Acharyya Sankara who flourished in a 
later period. 

After the above-mentioned discussion with 
his son, the great sage Aruni said, ‘ 

Hsrilijyfd” (WT. <lRR), The Brahma willed that He 
would be many and created His progeny.’ In Rk 
10.129.4 also occurs 
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Wf SRrwtcf ’. ‘At first there was a will to 
multiply and then the creation started , and that Sat 
created energy so as to produce the world with 
all its myriads of beings.’ By this the Sankhya 
theory of Prakrti being the creator, is refuted. 
In the Taittlriya also we find ^Tqfrrsj: 

w?r: i ^rrerrwi mg: i i ’sprtttt : 

if^fqt I ‘From that energy was produced 

ether, from ether air, from air fire, from fire water, 
and from water was created food or the active 
principle of the earth.’ Here the two formless 
elements — ether and air have been included and 
merged in Energy and the process of creation has 
been so described. Just as the ethereal body is 
said to consist of seventeen components, e.g , the 
five principles of life, the five organs of sense, the 
five organs of activity and the mental faculties of 
manas and buddhi, (though the mental faculties 
function in four directions and the ethereal body 
should properly be described as consisting of nine- 
teen and not seventeen an suggested before, yet, in 
popular language volition includes conception 
and the consciousness of self-hood), similarly 
the rsi started to describe the process of creation 
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with objects having name and form only, consider- 
ing the lead of the disciple’s intellectual faculties. 
In 10.129 Sukta of the Rgveda there is a reference 
to** mental or ethereal creation. Here also the 
great sage Aruni refers first to the creation of the 
five elements, and next of the fine or ethereal body 
interpenetrated by the Sat in the form of Jiva, and 
only after this, he describes the creation of the 
visible universe or the Virat. ajfjiR ^TT<fr*fT 

arrictidcf”. Then the rsi narrates 
how with various combinations of the five subtle 
primary elements, (according to some, three such 
elements) the gross material elements have been 
evolved. The process of analysis is known as 
the process of Tribrt or Pancikarana ’ i.e., resolu- 
tion into three or five as the case might be. Below 
is shown a table of the different combinations : — 
Tribrtkarana : — 

Element of Element of Element of Gross material 
pure fire pure water pure earth 

S + 1 + 1 • = 1 Fire 

1 + j + 1=1 Water 

i + 1 + 1=1 Earth. 
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In the process of the five-fold combination 
each gross material element contains different subtle 
elements in the following manner : — 


Space or 
Ether 

Air 

Energy or 
Fire 

Water 

Earth 

The five-fold 
combination. 

1 

2 

1 

8 

1 

8 

1 

8 

1 

8 

— 1 Space 

2 

8 

1 

1 

8 

1 

8 

1 

8 

« I Air 

1 

8 

1 

8 

}' 

1 

8 

1 

8 
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8 

= Water 
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2 
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i 
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S 

1 

o 

= Earth 


Then the great sage brought home to his 
disciple this lesson by citing the example of Tribrt 
Karan. In fire there are three parts: — (I) the 
red glare that we see in fire is due to the element of 
heat or energy in it, (2) the white glow is due to 
water in it and (3) the black jet in the flame 
belongs to the element of earth in it. If each of 
these three constituent elements is somehow 
removed, fire loses its identity. In the same way, 
the Sun, the Moon, etc., also are composed of three 
primary elements; when these are analysed and 
separated, the Sun or the Moon, etc., also ceases to 
have any separate entity. All these, the Sun, the 
?f> 1V?0R 
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Moon, fire, etc., are mere illusory products of name 
and form. In reality they have no substance. The 
five primary elements are their cause and hence 
as cause, they are the true realities. Cause is real, 
effect is not so. Earth is non-existent as an effect 
but is real as a cause. Water produces earth, 
therefore, water is real as a cause, water is 
produced by fire, therefore fire or electric energy 
is a reality as a cause. Water here is effect and 
as such non-real. Heat or energy is an effect and 
as such non-real. Air is the cause and so real. 
Air is produced from space, therefore, air is unreal 
here and space as its cause is real. God produce# 
space, therefore, space as effect is unreal and 
He alone as the final cause is the only reality. 
This reality of the effect when it becomes the cause 
of another is known as relative or comparative 
reality. The rsi said that this process was known 
to the ancient sages and handed down by spiritual 
preceptors to their devout disciples who in their 
turn imparted this knowledge to their own disciples 
and so on. Therefore it is quite clear that this 
was not merely known to the rsi’s contemporaries 
but had been known in the Vedic times also. And 
because they knew this process, therefore, nobody 
could name before them any new object which was 
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not composed of the said five subtle primary 
elements . 

Then the great sage proceeded to assert -in 
connection with the nature and preservation of 
gross material body, that manas, the organ of 
thinking, depends on food, life depends on water, 
vocality depends on tejas. Rice after being eaten 
is digested through the heat in the stomach and 
finally different component parts of food go to 
nourish the different parts of the body. Some go 
to form hair and nails, some produce fat, some 
nourish skin, flesh, bone, and marrow and some 
are converted into seminal fluid. The rsi said that 
the solid part of digested food is again separated 
into three parts. The coarse portion is eliminated 
as stool, the less coarse portion is transformed into 
flesh and the finest portion goes towards the nourish- 
ment of mind. The crude watery portion of food 
gets- out as sweat and urine, the less coarse portion 
forms blood and plasma, and the finest portion 
helps the rhythm of life. Energy in the form of 
heat calories produced from food, when eaten, 
goes to form bone with the coarsest part, marrow 
with the less coarse one and the finest element goes 
to strengthen voice or articulation. The rsi did not 
discuss about other elements for the sake of brevity. 
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That the subtle force ‘ manan (thinking) is 
nourished by gross food, could not be accepted 
without demur by the disciple, and hence the rsi 
ordered him to abstain from food for a fortnight 
but only to live on water. When the disciple 
did as he was bidden to do, the rsi called him to 
his presence and asked him to recite and quote 
some specified mantra from the Veda which he 
had committed to memory before. Thereupon 
the disciple said that his memory and voice were 
both failing him. Then the risi asked him to take 
some food. After the disciple had eaten some 
food for a few days, it was found that he could 
repeat the desired Vedic Text. Then the rsi 
pointed out that on account of the lack of food 
there could not be any nourishment of his powers 
of memory and speech. Memory is a function 
of mind and it is stimulated by taking food which 
nourishes the mind. As the disciple took plenty of 
water during the time of his fast he had managed 
merely to be alive but with food and drink which 
produced heat calories, he could recover his 
articulation. So it was proved and demonstrated 
that mind also is a material object and isfnurtured 
and nourished with food. 

Now-a-days it is found that with the application 
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of chloroform which causes the mind not to 
function, that mind is really a material object 
susceptible to material stimulus. Because the 
ethereal body is material, like the gross material 
body it is non-conscious and inert. It also has 
no connotation of its own. In order to demons- 
trate that the Jiva-consciousness exists pervading 
the gross material body as well as the fine spiri- 
tual or ethereal body, the rsi asked his disciple to 
concentrate upon what goes on in the mind 
during profound slumber. One sleeps or 
It means i.e., one finally 

merges into or rests upon one’s own reality, 
the Atman. He enjoys bliss. It is on this 
account the Purusa becoming oblivious of all 
worldly sorrows, enjoys His Divine Bliss by rest- 
ing on or clinging to his own finest element i.e., 
3!H<^Trcn or inmost core of Joy, inherent 

in him. Because the enjoyment of Bliss is 
enveloped in Tamas, the unreal, at that time, the 
person (Purusa), on awakening from sleep, says 
that he does not know any thing. Owing to 
this ignorance, due to Tamas, even lions and 
tigers and other lower animals continue to think, 
after being awake, in the old terms of their 
sense-impressions forgetting the true state of 
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Bliss, in which they were submerged during 
sleep, when even their own self-sense had not 
been functioning. All states of grief due to the 
loss of ' a son, or of some material possessions, 
vanish at that time. Such a state of perfect bliss, 
without any sense of grief whatsoever, may occur 
even in one’s waking hours. That state is known 
as the state of Dhyana Samadhi (KtTsresnfa) which 
means mental concentration and poise. 

After this the rsi went on to demonstrate 
what is meant by 'Sat' with the help of 
the terms ‘Asanaya’ and thirst by explaining 
the significance of these terms. ‘Asa’ means 
eating and ‘Naya’ stands for Nayak or that 
which leads or moves. So ‘Asanaya’ is that which 
moves the eaten focd. When dry food is eaten 
by people, it sticks to the throat ; people force 
it down with water, therefore, the energy of 
water here leads food down the throat. There- 
fore water is known as Asanaya. When some- 
body drinks water being very much athirst, it 
mixes with tne food and moves down the throat 
and passes into circulation through the whole 
system and is finally forced out by this energy in 
the form of sweat. So energy here moves water 
down and is known as Udanya. Effect follows 
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cause and is directed by -it. That from which a 
thing originates is known as its cause. At the 
time of final dissolution, all effects are merged in 
the final cause. According to the process of 
creation traced by the Taittiriya as stated before, the 
process of determination or tracing of effects from 
cause and so on is known as ‘ anuloma ' ( ) 

or downward course, whereas its opposite (reverse), 
f.e., going back from effect to cause is known as 
' biloma ’ (fcHlfT) or upward course. Rice (food) is 
the effect of its cause water, therefore, food finally 
merges in water ; — so water merges in energy (heat) 
which is again merged in air and which in its turn 
merges in space and finally this space is absorbed 
in the Supreme Lord — the Final or Ultimate Cause 
of everything. Here following the process of crea- 
tion * Tejas (energy or heat) is said to merge in 
the Paramadevata — the Supreme Being. So That 
which is the Final Cause of this ‘Tejas' or energy 
is Sat. Therefore 'Sat' is the root of all ( ). 

Sat is Mula or origin of all. When the effect is 
merged in the cause it is the latter which only 
remains ; so at the time of the final dissolution of 
the world. Sat which is the only cause of the 
univese, remains. That is the true Reality. The 
world which is the manifested result of that cause 
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is transitory and so illusory. The human body 
also is such an effect and its cause also is that 
same Sat. In reality the universe, like the lump 
of the human body, is also an effect. In trying 
to trace its ultimate cause the same Sat which is 
the universal cause, is determined to be its cause. 
‘Satmulam' means Sat is the root cause of all. 
Therefore thersi said — 0 SwetaJ^etu, the Conscious- 
ness that sustains you is the same Sat. O 
Swetaketu, Thou art That ( rR ccff* ) or “That 
Thou Art.” 

Though the term T at is used in the 1 st case 
ending, yet some exponents use it in the posses- 
sive case, i.e., in the 6th case ending; and so 
explain the whole thing as His Thou Art — 

Thou art His — i.e., You belong to Him 
who is the Master and thou art His servant. Tat 
always indicates the Sat which is not perceptible 
to our pnysical senses. T wam refers to the ego 
or person. The Ego exists in every object. This 
Ego is the Atman. Asi ( ) means ‘are’. So 

Tat Twam Asi literally means ‘That Thou art.’ 
By this the rsi establishes the identity (Unity) 
of Jiva and Paramatma just as paddy and 
rice are really the same thing but are differently 
expressed on account of different nomenclature. 
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Accordingly, by this argument the Sankhya theory 
of separate Atman in separate bodies is refuted 
and negatived. Thus it will be seen that the 
Sankhya theory is not strictly in accordance with 
the Vedic ideas. Regarding this unity and identi- 
ty, the rsi has said that just as the bee gathers 
honey from different flowers and stores up all this 
honey in the same hive, but after it has been so 
stocked, it is not possible to differentiate the honey 
as obtained from separate flowers because the 
honey gathered from different sources form one 
indivisible honey substance, exactly in the same 
way the Atman is one and indivisible — and seems 
to be different on account of the different bodies 
in which it is clothed. Conciousness is the same 
everywhere. So That art Thou, O Swetaketu. 

Some say that Tat stands for Hiranyagarbha 
and Twam stands for Jiva. But even then there 
is no bar to the establishment of identity between 
Jiva and the Brahman. In the pure essence of 
Maya the Brahman is known as Hiranyagarbha and 
in the impure state of Maya the Brahman is called 
Jiva. Take for instance, the case of a chimney of 
a lamp, which has not been cleaned for a long 
time. It is so much covered over with soot- 
deposit that light coming through it becomes very 
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faint. When half of the chimney is cleaned, light 
through that part would enable one to read a letter 
but the light from the other half would hardly be 
sufficient for the purpose. The source of light is 
the same but the light, coming through a dark 
medium, loses much of its lustre. In the same 
way the Atma in the state of Hiranyagarbha is full 
of great power whereas in the state of Jlva its 
energy is much restricted. Again suppose one 
person would like to kindle a smoking-cake from 
the flame of the lamp, he would find on both sides 
of the chimney an equal obstruction. If the 
chimney is removed the light of the lamp and the 
heating power of the flame will both be easily 
available. This differentiating factor or condition 
may be illustrated in another way. Take a lump of 
gold having an alloy of silver and another having 
an alloy of copper in equal proportion. When 
the alloy is eliminated, the two lumps of gold will 
be exactly the same and gold in both the lumps 
will be prefectly pure. In this way Tu'am and 
Tat are made perfect and pure. In order to under- 
stand the significance of the term, (Upadhi) 

or attribute, an illustrative instance is cited by the 
phrase, — That Devadatta is this one, — 

which figures largely in the Vedanta terminology. 
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In Benares there was a king named Devadatta. 
Two persons had seen this Devadatta at Benares 
clad in his kingly robes. After some time King 
Devadatta abdicated his throne in favour of his 
son and began to live in a forest hut as a recluse. 
One day while these two men found the recluse 
Devadatta outside the cottage, besmeared with 
ashes and with clotted hair, not recognising him 
one of them asked his companion as to who the 
recluse might be. Then the other person replied 
“wtSty ’ — that Devadatta is this one. Here 

Devadatta refers to the same human body after 
being divested of both the royal robes, as well as of 
clotted hair and ashes of the recluse. For different 
attributes and in different conditions the same body 
appeared to be different. The rsi again asserts 
that the water of the sea is transformed into 
vapour by contact with the rays of the sun, and 
then from the vapoury clouds torrents of rain 
descend on hillsides forming many streamlets from 
different slopes of the hills, which mingle together 
to produce rivers under different names like the 
Ganges, the Indus, the baraswati, and the jamuna. 
These finally fall into the sea where their various 
names and forms disappear totally. By reaching the 
sea, they lose their identity and become merged into 
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the sea itself. The special characteristics of the 
rivers exist no more; that is to say, the sweetness 
of water, the nature of the banks, the eddies, the 
murmuring ripples, etc., all are lost. Similarly, 
associated with the attributes arising from 
Karma, the Atman is known as having different 
names and forms such as the Iswara, the Hiranya- 
garbha, the Virata, the Viswa (the world), the 
Taijasa and the Pragna, etc. Then, again, in their 
gross material aspects, names and forms like 
Devas, Yaksas, Nara (Men) and Gandharva, or 
lion, tiger, insects, etc., are assumed and applied. 
With the withdrawal of the ‘Upadhi’, — all dis- 
tinctions of names and forms also disappear and 
merge in the Supreme Being, the Paramatma. In 
the above instance the clouds represent the ethereal 
Hiranyagarbha, while the rivers take the place of 
the Jiva. Then the rsi goes on to prove the 
presence of the Atman even in the immovable 
stones and plants, etc , and thus establishes the omni- 
presence of the Atman. When any particular 
branch of a tree fails to draw its sap the whole 
tree does not wither but only that particular branch 
does so — when all the branches wither away the 
entire tree dies but the seed does not lose its vita- 
lity, and so the Jiva continues to live on. 
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Then the rsi demonstrates the minuteness of 
the Atman from the example of the banyan seed. 
In a tiny little seed of the banyan tree the mighty 
banyan, — the lord of the forest — exists in embryo 
and out of this tiny seed it emerges into a towering 
shape. From this, the two chief characteristics 
of the Brahman are pointed out. He is the tiniest 
of the tiny and the mightiest of the mighty at the 
same time — ( )• The rsi 

also tells his disciple that without Sraddha (a 
reverential approach to the realisation of these 
subtle truths) a proper appreciation of them can- 
not be possible. ^T<^T«fT3tTTSPT 
‘Sraddha or absolute reverence originates from 
implicit faith in the words of the spiritual guide 
and in the truths of the Vedanta.’ 

In order to explain the all-prevading character 
and minuteness of the Atman, the great Sage asks 
his disciple to fetch a glass of water and a lump of 
rock-salt. The disciple is asked to drop the lump 
of rock-salt into the glass of water and bring it for 
observation next day. Next day the disciple was 
asked to bring out that lump of salt from water 
in the glass but he finds it missing. The Guru 
then asks him to make his ceremonial ablution 
with that water. When the disciple replied that 
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water tastes saline. Then the rsi tells him that 
the lump of salt had been dissolved in the glass of 
water and has spread over the whole of the water 
down to the minutest particles in the solution. 
The preceptor thus impresses upon the mind of the 
disciple by saying that exactly in the same way 
the Omnipresent Atman lies prevading over his 
entire body through and through as well as through 
all objects, “That Thou art, O Swetaketu. ’ 
( slelfitTf ). 

The rsi again says — “Suppose some bandits 
coveting the wealth of an inhabitant of Gandhara, 
way-lay him and fastening his eyes with folds of 
cloth take him to a forest in a distant land and leave 
him there after robbing him of all that he had. 
The poor victim will of course cry aloud in the 
hope that some kind-hearted men would hear his 
cries and out of pity would enter the jungle, 
unfasten the bandage over his eyes and would give 
him directions for proceeding towards his own 
country, Gandhara. Then only would this man 
be able to reach Gandhara.” — Similarly, the Jiva is 
tied closely to a wordly life with chains of Maya 
and desires and with eyes heavily bandaged with 
the folds of darkness or ignorance. If he bewails 
sincerely to be rid of these chains, the ever-sym- 
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pathetic, ever-watchful Guru would surely turn up 
and point out to him the ways of deliverance from 
the worldly bondage. By following his directions 
through constant practice the Jiva reaches that 
blissful state of Visnu, tTW In this 

manner the disciple is taught that true knowledge 
cannot be had except with the assistance and help 
from the Guru. 

"<ranf ntFsrrT Iwnj: i 

^ fawid i” 

‘One who is eager to know the highest Truth 
and the supreme Good, should seek guidance from 
an Acharya or Guru who has mastered the know- 
ledge of the Vedas and has realised the Atman.’ 
The sage has asserted that without the help of the 
Guru, concentration on the Divine is not possible. 

The great sage next describes the condition of 
the final dissolution of the body, i.e., — Pralaya. 
At the approach of the last moment of a patient, 
his senses and sense-perceptions begin to fail. In 
order to ascertain the degree of this failure the rela- 
tives at his bed side eagerly ask him whether he 
could recognise this or that person. At first he 
answers in the affirmative. Then when his voice 
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fails him he cannot say anything ; his voice merges in 
the mind and he then merely nods. Then the mind 
itself merges in life, then he would merely breathe 
but would not be able even to nod. Next, life 
itself would merge in the “Universal Life’’ (iR^cjdt) 
the ParadeVata. Then the relatives would feel 
the warmth of his body. Tejas or heat is the 
last sign of life ; therefore, after the loss of Tejas 
(or Heat) they would declare that all was over and 
life was now extinct. Similarly an enquirer after 
spiritual truth would draw away all his sense- 
organs inwards from the affairs of the world and 
concentrate them on his mind. Later on he merges 
his mind in the spirit of life (as the Brahman), then 
even this life is merged in Paramatman or Para 
Brahman. At last the person who has thus got 
the realisation of the Brahman in all his being 
would himself become Brahman ( 
vr^fct ). 

After this the great Sage says that in ancient 
times on the report of a case of theft, the officers 
of the state would arrest a man on suspicion. If 
there was no evidence against him, then in order 
to find out whether the arrested man was really 
the thief, the latter was required to hold in his 
hand a red-hot axe. If it was found that there was 
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no blisters on the palm, he was set at liberty on 
the presumption that Providence had declared for 
his innocence. In the case of blisters, the man 
was punished. By citing this example the rsi 
teaches his disciple that a person who seeks after 
truth is not tormented by the flames of worldly life 
but obtains salvation through the grace of the 
Guru. Svetaketu himself also got his salvation 
when he realised, through the grace of his Guru, 
his own essential nature, it has been stated before 
that the term ^ (Twam) has been used in the 2nd 
Person as (Aham) (ego, myself), and the fact 
that the Atman is the Aham (ego) has been ordain- 
ed to Narada by Bhagawan Sanat Kumar, and 
has been so described in the 7th chapter of the 
Chhandogya Upanisad. 

Narada, even after completing the study of all 
the eighteen different branches of learning includ- 
ing the Vedas, — Rk, Sama and Yajus etc., was 
being tossed unceasingly by the uncertain currents 
of worldly life. In order to escape from the 
tribulation he sought the protection of Sanat 
Kumar. To quicken the keenness of the disciple’s 
intellect, Sanat Kumar, asked Narada to worship as 
Brahman each of the following entities, one after 
another, each one following being more and more 
1 570 R 
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subtle and basic than the one preceding it : — 
( ) Name ( *TW ), 

Spoken word ( <TF3T ), Mind ( ), Purpose 

)» Anticipation in the light of past experience 
( f%rT ), Meditation ( ), Appreciation of Mean- 
ing ( j, Energy, — physical and mental ( ), 

Food { ^ ), Drinks ( ?rm; ), Heat ( ), Space 

( ^n^rra: ), Memory ( SRT: ), Hope ( ?TT2TT ), Life- 
forces { HFtTK ), i ruth { ff?5r ), Reasoning ( flcM ), 
Reverence ( ), Devotion ( pt&T ), Concentration 
of all mind powers ( ) , Happiness ), 
BLas Supreme ( ). m this way Narada is led 

to discover what constitutes real happiness. 

Happiness which is limited, isolated or restrict- 
ed, is, by its very nature, transitory and hence liable 
to death or decay but the Bliss which is known as 
the Bhuma ( ), is fundamental and whole, 

infinite, all-pervasive, and eternal. 

The distinction between the Two types of 

happiness is described thus (Chh. U. VII. 23 ): 

sra jtrt ff^rRiirr 

In the state of Supreme Bliss { JJjRT ) one’s 



THE VEDANTA 


323 


eyes, ears and mind cease to function, but when 
one sees, hears and feels, the happiness becomes 
restricted ( ) and hence is subject to change 

and decay. Supreme Bliss is immortal, whereas 
the happiness derived through senses is transitory. 
The basis of Bhuma, broadly speaking, is its own 
power and glory or in the spiritual aspect, it has 
no basis. 

An idea of this difference between limited happi- 
ness ( ) and the limitless ( JJHT ) can be faintly 
realised from a man’s condition in profound slumber. 
After a deep slumber a man generally says that he 
has slept very happily. If the happiness he had 
felt in profound sleep was intense and very great, 
then what sort of happiness is lesser in intensity? 
Evidently he means that the state of happiness in 
deep sleep is much more profound than the happi- 
ness felt in dreams which arouse mixed feelings, 
with the elements of fear and pain. 

It can be argued, therefore, that happiness felt 
in our waking hours also are limited because in the 
midst of our deep joys there always are some ele- 
ments of want or grief. Thus all pleasures during 
wakefulness are limited in extent with a tinge of 
insatiety. But the state of happiness felt in the 
profoundest slumber is indeed a very great pleasure 
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because, in that state, a person is oblivious of every 
stimulus, with no functioning of the physical sense- 
organs. Left to one’s own self, to his own ego, 
without any external or internal stimulation, alone 
and without any desire, the person feels that he was in 
a state of inexpressible ecstatic happiness which had 
not the slightest tinge of disappointment or desire. 
‘Desire’ or ‘attachment’ is the cause of all grief. 

‘ Bhuma ’ is the blissful Experience which makes 
one forget all about his surroundings and lose himself 
altogether in a sea of ecstatic, spritual trance. 

According to the rules of grammar, the term 
Bhuma ’ is obtained by adding the suffix manat 
to the word Brhat (big or great). But the 
meaning of the term ‘ Bhuma ’ is that all-absorbing 
experience in which the sense of this and other 

a 

worlds disappears and the ego or Atman 

gets beyond the idea of space or time and expands 
itself in perfect spritual communion ( samadhi ) 
and blissful absorption. 

It is stated before that when Narada wanted 
to Know on what foundation Bhuma rests, 
Sanatkumar told him that Bhuma is a self- 
sufficing entity, prime cause of all existences, out of 
whom these emanate, flourish and into whom they 
merge finally. He exists everywhere — It TTe 
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{ ) that is below and that is above, behind and in 
front, in the south and in the north. He is everything 
that one can see or imagine. He may also be said 
to be my own Ego ( Iff' ) and so 1 am That which 
spreads over all directions and transcends every- 
thing. He is the Atman ( ). He who 
sees this Atman everywhere and in everything — the 
same undivided and indivisible Atman — he who 
feels like this, — contemplates upon this .and actually 
realises this, — gets Supreme joy in himself ; he 
sports with his own self and finds companion- 
ship in his own ego and is rapt in his own ecstasy. 
He is his own lord and acquires what may be called 
the true dominion. He can be in all the ‘ lokas ’ 
(worlds) and get what he wants. “ «T 


( AST. 3. *. **. *) 



And he who does not know and cannot realise 
this, comes under the sway of others, i.e., becomes 
the slave of Prakrti. The state which such a 
person attains is perishable and his desires are not 
fulfilled. 

The great sage Yajnavalkya being interrogated 
by Uddalaka Aruni, describes in the Brhad Aranyaka 
Upanisad the nature of Atman thus : — ^ rf 



326 


VEDIC CULTURE 


snms^ra* Tismsfawa) 

NJ 

ftWrfT 5H5 Cts^SI% 3TET 5lT^S^Sf% ^rfT 

«sr?T *rrefa%f% fq^rr?^ n ^T^TS^^n^wrs^T^- 

£ 

^TrTH 1 ( ?. *n. 4 . 3. ) This is the Eternal 

Atman from whom nothing is hidden even in the 
innermost heart of men. Himself not being visible 
He sees, bemg Himself beyond the reach of our 
ears He hears. Himself being beyond the reach of 
our mind He thinks, being Himself beyond our 
comprehension He knows ; — there is no other seer 
different from Him, no other hearer and no other 
thinker either. Hence He' is the only in-dwelling, 
eternal Presence ; everything else being unreal and 
illusory — He is omniscient. He is the Atman that 
resides in the heart of all, controlling and sustaining 
the forces of life, cfTgif JTTrTTf rTrf^ 3Tf?TT 1 

^ nrg qsrrfik ^ w^rf 

f ^RT. 5> 3. 5. )—0 Gautama, this. All-Pervading 
Atman as Vayu is the connecting link that holds 
with a thread as it were, this and the other worlds 
together, with all they sustain. The Hiranyagarbha 
pervades everything as the supreme basic life. He 
is the Atman that is eternal ( }. His character- 

istics are, as stated above, these: — “Being beyond 
the range of the sense of vision, He visualises all ; 
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from beyond the reach of hearing, He hears all ; from 
beyond the mental horizon He controls all mental 
functions ; though He cannot be realised through 
reasoning, reflection, imgination, and meditation, He 
directs all the avenues of thought. For this reason, 
there cannot be any seer, hearer, mentor or knower 
other than the Atman. He knows the innermost 
heart. He is immortal and all the rest is unreal 
(Asat). He who is the seer in everybody, is also 
the hearer, thinker and the knower. 

This can be realised even from the common 
parlance of ordinary people. When a person says, 
‘ 4 In my young age I heard of Calcutta and 
thought of coming to Calcutta to see it. Now 
to-day, after seeing the city I have known what it 
is like.” Here in connection with Calcutta, the 
person is himself the hearer, the wisher, the seer, 
as well as the knower. The organs of sense are 
but instruments for achieving his purpose. When 
a person sees with his own eyes through a pair of 
spectacles, both the spectacles and the eyes are the 
instruments of his vision. Similarly, one hears with 
the ears, — the ears themselves do not and cannot 
hear. He is the master of all his sensory activities 
and is himself the subject who predicates with all 
the organs of sense. As some persons keep two 
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separate pairs of spectacles for near and 
distant vision, the Atman — the embodied Spirit — has 
got different physical organs for different purposes. 

in 3.8 of the Brhad Aranyaka, in answering 
Gargl's question the great sage, Yajnavalkya says : 


| W JTTjff 3TIKT 



rt^nfrf *T ?J?*nfrT I 

That is the indestructible Being, O, GargI, about 
whom the sages say that He is not bulky, — not 
atomic, not short, not long, not red, not greasy, 
not dusky, not dark, neither gaseous nor etherial ; 
alone, without taste or smell ; — having neither 
eyes nor ears — nor voice nor mind ; He possesses 
neither heat, nor breath, nor mouth ; He is without 
any measures, devoid of inside or outside ; neither 
does He eat any one, nor does any one eat 
Him.” — Eliminating all things by these negatives, 
what remains is He — The Atman (the embodied 
Spirit). 

In the Yajnavalkya-Kahola (the son of Kausitaki) 
Dialogue has been briefly described the process of 
spiritual practice which one should follow if one 
would like to know and realise the Atman. — q 
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?w wiarR arawi: gaqwrarg fq'flswraiw 

grgpsr: f^rsT^cr i wpw w q T %a* 

W faf?rei ww i ?mN w *M w fafltg 
straw: i w araw: wjt^ ww wet ?h tiw tiw 

wrm* i ( §. wr. ). 

Knowing the Atman, the sages should renounce 
the craving for wife and children, the hankering 
after property and power, prosperity and wealth, 
and also the desire for honour and preferment in 
this or the other world and adopt the life of the 
recluse. Then having mastered the knowledge 
of the Atman from the Guru and the Sastras they 
should desire to pass their days with the strength 
of that knowledge and self-realisation. By these 
they should dwell on the plane of divine concen- 
tration. Having explored the region of divine 
thought and beyond, they should reach the status 
of Brahman. How does he then disport himself? 
Now whatever he does he remains the same 
(Brahman) Himself. The virtue of the Brahman 
is alone imperishable. All else are illusory. 

In 4.4. of the discourse between Janaka and 
Yajnavalkya we find the following : — 
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^ xjq- Hfr»f g*$?i ar 

m\s«m ^arerarro: fr^r si wt tarra: 

«4«UfWtrf?!: € ?T ?RT^TT ^TTTT ^WT^SIT 

anffaR ijw ?f^ r 33T tjw »f?nf^ifa: ^ ^rnrr^ *OT 
iqfgwi ijcrr ^trt 

siiiPirT fafef^rr area ^RR aq^n ^rtsi^R *m- 
^r f^f^ccfT ^favhfa i q:?RW iraTf5r*it hW^^ 5 ??: 
irawfirr t tjrre m t fast*: H^n * 

far H5P5T qrfrwTJTt ifai *t$w<ms?T *fai sfal 
gispurerrg fa^^rs ^stpunn* srero *ar 

fvrai^ ^far !'••* tR *frf ^frf ?TT^T Wfit 

W3 'srarfaiT *f% sftsr* *fa sasirn * 

sum si fasra * ????? sfa ?m: qw 

sfaw. 3iWT*!* WT^m sfa ^ fq’T 
r$ cpfa I SRTliH fTORI II ^ II 

rfarlSST ST«ra*— 

J v 

m fa~tf «fa*T SifW 

* =re?r cfi^T *\ c ff5faH I 
rpefa Sim q?f^?t fafasiT 

* fasra qfamT mq%*r i sfo i 

rf^rr? ifafa<\ S75fr ^qr??: faffr*: *wifaat 
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*fc3T qq q*qfa q4«Fqiq qsqfq to 

mow cpfq qr*TO rfrfh to to qqfa qa qurft 
qqfa fqqrq\ fqr^sfqfqfqKjqt qrm 7 ^ #rqfq qq 
qn#*r. TOrrf 1 * qrfqqtsfq qfa 'ffarq 
qts# wrqt fq^PT qqTfq m qifq to qp?ITq 
qfq H ^ II R m qq TOPT qq TOUT ^fsRtmds- 

^sqqi qmTtni t butto f% q qu qqfci q qq 

qq ii ** ii 

“The great Atman is sublime and without 
beginning. He is omniscience and He illumines the 
senses and life ; He pervades and fills the space of 
our innermost heart ; He subdues or charms all, 
directs or controls all ; He is the master of all ; 
He does not augment with good deeds nor does 
He diminish with evil ones. He is the Lord — the 
Iswara of all this creation and all created beings. 
He sustaineth all. He is like a bridge which 
keeps the identity of each world in tact though 
they naturally differ from one another. It is He 
whom the Brahmanas crave to know and realise 
by the chanting and study of the Vedas, by charity 
and by sacrifice' The Brahmanas observe silence 
to appreciate His presence and become absorbed in 
His contemplation. For His sake the religious 
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mendicant takes to a life of wandering. For the 
sake of Him, the only goal of life, the ancient 
sages disliked having progeny and always lived 
like a Brahmacnari. They elevated their mind 
higher than the level of all desires for offspring, 
for wealth and fame and chose to eke out their living 
from the free gifts of people. All such desires are 
of the same order. 

Atman is He who remains finally after the 
elimination of all phenomena by negatives, — not 
this — not this, and not even that, etc. The Brahman 
alone exists, the One essential abiding Reality. 
He is not susceptible to nor realised by our physi- 
cal senses. He does not shrink because he is 
changeless ; He has no attachment, nothing can 
contaminate Him. Because He is ever free and 
without restraint, therefore nothing can cause Him 
pain or damage. Because He is ever-abiding 
and eternal. He can never have an end. The deeds 
of virtue or vice cannot touch a man who has 
realised his true self. Such a one stands above 
all cogitations about what to do or what not to do, 
whether to do good or to do evil. He is not 
disturbed either by proper performance of deeds 
ordained by the scriptures or by their non-perfor- 
mance. It is so stated in the Rgveda, that the 
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glory of self-realisation is eternal. It does not 
undergo any change by actions. So try to realise 
that supreme State. On the realisation of That, 
the notions of virtue and vice vanish. There- 
fore such a ‘Self-Knower’ would see his Real 
Self in his own Soul by leading a life of calm 
self-control and devoted worship, in a spirit of 
renunciation and absorbed in his own higher self. 
He would see his own soul in all. He gets 
beyond the reach of good or evil. Sin cannot 
torment him because he consumes all sins in the 
sacred flame of his holy existence. He becomes 
a Brahmana. This is the state of the Brahman. 
‘O King- — Thou hast just now obtained that bliss- 
ful existence of the Brahman.' In reply Janaka 
said — ‘Because, through your grace, 1 have realised 
the Brahman, I now dedicate to you this my kingdom 
of Videha and along with that, I dedicate and 
surrender to you this my body to be spent in your 
service.’ That All-transcendent Atman is beyond 
change or shrinkage, and is immortal and eternally 
the same. Not being covered by the cloud of Avidya 
or Maya and in fact being beyond the reach of 
Avidya, this state of Brahman is the state of eman- 
cipation from fear. He who realises that protecting 
state of Brahman, himself becomes the Brahma. 
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This is the Vedanta. In this is the Summum 
Bonum of a man’s life — the final finis or end of 
the Jlva. On the analogy of deep sleep 
the great sage Yajnavalkya describes the state of 
such a man (who had realised the Brahman) to 
King Janaka thus : — { ?. ^FT- )• 

’STS fqciTSfhclT Wsfa JTT?lTSflTF?T 

SrJTQRtS^^TRH ^T*T?f PIPR r«?T 

'gcTW RpffI l qtrR qsqfrT qsqsr 
% ?ra qTqfrf *TfW %%%£ fqqf?^\qt fqqffi 

^fq«TTfajfai^ | ?} ^ rRT fWtSiq^ few# 

q?T qsjfe l 

“In this state father is no father, mother is no 
mother, the worlds are not so, gods are no gods, 
the Vedas are no Vedas, a thief not a thief, a 
destroyer of foetus is not so, a Chandala is no 
longer an untouchable, one born of Kshatriya 
mother by a sudra husband is not looked down as 
low-born, a Sramana is not a Sramana, a devotee 
is not a Tapasa. Not brightened by the perfor- 
mance of Gastric rites nor tainted by actions 
prohibited nor by omission of duties, in this state 
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a man stands beyond all desires. To him the world 
of vision is not visible (as in deep slumber). He 
does not observe what passes before his eyes. 
Because the seer is immortal, His vision is ever 
wide awake. Like the Sun and his illumination, 
the Atman and his vision is one. He does not see 
anything because apart from the seer himself there 
is no other entity to see. Though the man who 
has realised his Atman is able to smell, to taste, 
to speak, to hear, to think and to touch, etc., yet 
he is not chained down to these functions of the 
senses.’’ Yajnavalkya next describes the true 
knowledge in the following terms : — 

I fasn^ifh t riel ?! fa^Tfrf 

*if% fg fhsm ‘sifQinfsiCTTcj sig 

riel g%5IT^toTcl!‘ # 

rlcreejji ( w. «l^» ) 

“He knows not what he knows, He does not 
know even what knowing means. The knowledge 
of the knower is never lost because this Divine 
Knowledge is eternal. He does not know any- 
thing because there is no second thing beyond 
himself.” Om Tat Sat. 
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& g rugger i 

g^mr?T3 q4ff^Twfjp?r?f || ■# ti 

“Both this (the manifested universe, f^R[) and 
that (which lies beyond M<\ or ?Rt ) are pervaded 
by Him and absolutely full with His Presence. 
Because God, the Almighty has a mantle of Maya, 
He appears to reveal Himself in space and time as 
discrete entities. What remains when His Maya is 
withdrawn is also His own full Being (Swarflpa).’’ 


VIII. JIVATMA and the doctrine 
OF RE-BIRTH 

There are some people who say that the Rg- 
veda does not contain any reference about Jlvatma 
and its re-birth and that these are found in the 
Brahmana portions of a later origin. This is, how- 
ever, quite erroneous. The Vedas do not even 
contemplate that the earth is the only place of 
abode of the Jtvas. Zfm ^ — According 

to his actions and knowledge, the Jiva has to 
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move about in Swarloka, Pitrloka, Yamaloka and 
Bhurloka. When the gross material body is burnt, 
the ethereal or astral body still persists. Death 
is that state when the Atman in its ethereal body 
(the embodied spirit ) goes out of the gross 
material body and soars beyond. Because it so 
soars, therefore from a comparison with the soar- 
ing bird, the Atman is called Suparna or bird. 
(Fide, the famous Rigvedic mantra “ TT ”). 
Just as the Rigveda recognises the existence of 
human beings, it also recognises the existence of the 
manes and the deVas. By k arma men attain to the 
state of the deVas. From Rk 1 .38.4 and 1 .77.2 it 
can be known that the Maruts were originally men 
but became deVas through karma. The Rbhus 
who were sons of Sudhanva of the Aiigira clan, 
became deVas by k. arma ( Vide Rk 1.161.2, 
1.110.2 etc.) The Angiras, Atharva and Bhrgu 
attained the state of Pitr (Manes) (Vide. Rk 
1.17.2, 10.14.4, 10.14.6.) In 10.16.2, 10.14.2 

etc., we find statements to the effect that after death, 
the Jivas are taken to the Pitrloka, the abode of 
the ‘manes’, where they meet their ancestors. In 
the Rigvedic mantras 1 0.56. 1 , 10.16.4, 1.164.20, 
30, 38, etc., the reference to the existence of one 
eternal, radiant and resplendent Atman ( 'fl't ) 
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(who has no beginning) within the body is quite 
clear. In mantras 10. 81. 1, 10. 129. 5 etc., the 
Atma has been described as entering the body 
as the great Primary Cause. The famous saying 
found in the 40th chapter of the White Yajurveda, 

is quite clear and 
significant. Rk 10. 14. 8. fqafa: 

tn# i fi * >r^r 

r&n i 

“Proceed, Thou, O disembodied spirit, as a 
result of thy own holy and meritorious actions, 
to that supreme ‘Abode of the Manes’ and do thou 
meet and mingle there with those who have 
preceded thee. Cast thou off all that was 
impure or shady in thee. Wrapped up in thy 
charmingly radiant, immaculate, new body, go 
thou and meet the Pitrs in that blessed region.’’ 
This mantra speaks about the acquisition of a 
fresh body and meeting with the ancestors through 
karma. In Rk 10.36.3 the subject of merging 
or being unified with the Suryya (Sun) in the 
celestial heavens has been described. Rk 10. 58. 1 
also speaks about the return to this earthly 
dwelling. The mantra, tpn,— its 

state (existence) begins anew in this world, in Rk 
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!0. 90. 4 is an unequivocal doctrine of re-birth. In 
Rk 10. 177. 3. 

mw *rtaT JrfsnrcwTiWT ^ utt ^ qfaftrg’osm t 

s 

H JS =5JT I 

That the disembodied ‘Spirit’ has been seen 
passing from life to life — moving forward and 
coming back, has here been described showing the 
various transmigrations of the Jlva. Rk 10. 59. 7. 

5*0?: ^rrg g*!*. st i 

Let the mother Earth give us a new existence. 
Let the DeVas in heaven give us a new life. Let 
the moon give us a new body. Let Pusan 
vouchsafe to us the faculty of speech and that state 
of peace again which has been ordained in the 
Vedas. This refers to the acquisition of a new 
body again. Rk 10. 16. 5. 

^ ^5 t gsrw cOirf* ^wrfir: i 

sq tg wcr. ct*?t u 

Lead thou Oh Agni, that disembodied Spirit 
that moves with the sacrificial holy waters offered 
with the holy words (Swadha) to the abode of the 
Pitrs. Getting a new lease of life, let him get a 
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new corporeal body. O Agni, thou Jataveda, by 
thy grace let him get again a new body. In this 
Rk also, reference to getting a new body is again 
emphatic. Rk 1.72.3. 

stTHTfa ^srmT: i 

They get reverential epithets on account of 
their meritorious deeds and forsaking their old 
forms they get a blessed and heavenly state of 
existence in a new and purified body. In mantra 
8.86.3 Krsna’s son Viswaka is said to have seen 
his departed son. 

From all this it can be asserted that it is an 
error to say that the doctrine of transmigration 
and re-birth, is of later origin though it is not so 
clearly stated in the mantras alluded to above as 
in the Panagni Vidya — The Lore of the Five 
Fires, of the Satapatha and the Chhandogya 
Brahmanas. Then again, there are allusions to 
the course of the Pitrs (manes) and the Devas in 
numerous places. ( Vide Rks 1.183.6, 3.38.5, 

10.18.1, 10.88.15, 10.2.3, 10.85.15 10.2.7 etc.). 
The truth that the Jiva has to traverse different 
ways according to the results of different \arma 
is found in Rk 10.177.3. It is thus clear that 
even in the present incomplete version of the 
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Rigveda, there are enough references to the 
doctrine of the transmigration of soul though 
the Rigveda now extant is only a fragment of the 
original. 


IX. THE MADHUTATTWA (THE DOC- 
TRINE OF BLISS) OF THE VEDAS 

The word Madhu has been in use from very 
ancient times. The word Madhu (honey) means 
the essential juice (sweet substance) of flowers. 
Honey is of delicious taste and hence pleasant; 
so that which is charming, pleasant and delicious 
is also called Madhu. The word Madhu in this 
sense is used in many places in the Vedas. 
Because of its charming sweetness— -Rasa (juice) 
of the honey, the Paramatma, as the quintessence 
of sweetness, is described in the Taittiriya in the 
phrase He is Rasa itself. Surely the 

word Madhu has been used in the Rigveda to 
signify the Brahman. Rk 1 .1 16.12 mantra says 
< 3 [V 2 J^ etl+tSsHS arNn U ; — the 
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Madhu (Brahma-state of Bliss) was described 
to the Aswins by Atharva’s son Dadhicht. In 
Rk 1.117.22 allusion is made to the bestowal of 
the Madhuvidya ( — the Divine Lore or the 
Knowledge Blissful) on the Aswins by Dadhicht 
and this Madhuvidya is described in the 5th 
Brahmana of the 2nd chapter of the Brhada- 
ranyaka. This is also known as Madhu Brahmana; 
from a perusal of this, there cannot be any 
uncertainty about the use of the word Madhu in 
the sense of Atman or the Brahman. In Rk 
1 .90.6-9 mantras — etc., there is the 
description of the realisation of Madhu or the Brah- 
man as prevading all things and space. It is just 
like the discourse on the realisation cf the Brahman 
everywhere as found in the 24th Sloka of the 4th 
Chapter of the Gita in which it is said that the 
Brahman is Himself the act of offering libations, 
the libations themselves, the sacrificial fire into 
which the libations are offered, etc., meaning 
thereby that the Brahman alone is the only 
Reality. In Rk 5.75 Sukta, the As'wini Twins 
are alluded to by the name of ‘Madhvi, i.e., versed 
in Madhuvidya, in the present version of the 
Rigveda, though there is a reference to the Madhu- 
vidya, yet the Vidya — (the Lore) — itself is not 
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described, but some portion of which is quoted 
in the Brihadaranyaka, 2 . 5 . 1 — 

sfsrlr 

ajfiTfsi ng ^reat ifasgf ’snjrmg: gro 

WR W. TZ*{ ^RSrT^i 5TSt 

?? II 

‘ This earth is the essence of all created beings ; 
these also are the essence of the earth ; the presid- 
ing Deity of earth, — this Radiant and Eternal Purusa 
is also what is called the Atman. He is Eternal, 
He is Brahman, He is AH’. In this way the Rsi 
has described the realisation of the Brahman 
(Madhu) in water and in its presiding deity, in 
Vayu and its deity, in Fire and its deity, in the 
Sun and in its deity, in the spaces and in their 
deity, in the Moon and its prevading spirit, in the 
cloud and its spirit, in the sky and its deity, in 
morality and its spirit, in truth and its spirit, in 
all human beings and the inner spirit that dwelleth 
in the human form.’ In concluding the Madhu 

Brahmana the Rsi has said. — A|4|*ti«Hl 3J7TRT 

^rejT<*T?r. 

^ ?f>s?rwTan i 
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t fwa sstw 

n *rato^.— 

^xj qfa^qf 

rt?^ ^} qffH-cJWTO 1 
T^t muTfw: ^ 

gm u*3 wi: snrr ^ n ^f?r i 

^H- <%n iTsitsq 1 5T2i ^ *r#T ^Tstsrrrfo 

^ rTTrR? stH ^sqH^qTR^sa?:tTmUITTWT3IT 111 
^SITCR*! I *1*1 R | 

This mantra has been discussed before. In 
the 3rd chapter of the Chhandogya-Brahmana in- 
cluded in the Samaveda is found, — 3T 

%?ro§ wi*...?} **tht **t: i U thh^Hh- 
lm TW^nf^f ^T wftf ST*JrTT5Tra*JrUfa I ?t *|8 I 

In the 34th Sukta of the 1st Kanda of the 
Atharvaveda also this Madhuvidya is described. In 
the exposition of the principle of Madhu or 
Brahman there has been a co-ordination and 
synthesis of all the Vedas. It has been so hinted 
by Vadarayana Vyasa in the two aphorisms 
(Sutras), and “cTtT ^TfT^qrTc^” quoted 

before ; whenever anybody’s heart becomes radiant 
with the presence of this Madhu — the Blissful 
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Brahman — then and then only he reaches his 
supremely beneficent existence. Then that person, 
inspired with an ecstatic calm, gets eternal peace. 

(Vide Gita W sHWt %f?f: ^TT WZ fagnfo ). 

‘This is the Eternal Existence, — the state of the 
Brahman, O Arjuna; no one, getting this, is 
ever bewildered any more.’ 

In later Sanskrit literature different classifica- 
tions of Rasa and their descriptions are found. 
According to one school — Rasa is divided into 
8 classes. 

TfrPTffrg sfarg wJFrrerr i 

gjrnsT fsrsr^rgfrf wfawr: sfinrcfft i 

The Sthayl Bhavas, i.e., the primary rasas 
are eight in number:— (1) Rati — Love, (2) 
Hasya— mirth, (3) Soka— grief, (4) Utsaha— 
enthusiasm, (5) Bhaya fear, (6) Krodha anger, 
( 7 ) Jugupsa— disgust, (8) Vismaya— wonder. Here 
the ‘Santa’ rasa ( ) is not included 

on account of its uncommon nature. According 
to another school, these rasas are nine in 
number : — 

j * 
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Love, Heroism, Disgust, Fury, Mirth, Terror, 
Pity, Grief, and Santa (Tranquillity). Here 
Santa has been accepted as a rasa. Others 
classify rasa into ten — 

raw*rarr: i 

itorWftft 3TclW TUT ^ H 

Here qrTcTFf^T (Vatsalya), i.e., paternal tender- 
ness, is added. Rati or the sentiment of love 
is enumerated first by all, hence it is called 
the Adirasa, i.e., the 1st (or primary) sentiment. 
The Santarasa ( SJTStTT^; ) is placed last of all by 
both the schools that regard it as a common senti- 
ment because it originates and is felt only when 
all the other ordinary and usual sentiments have 
been felt, realised and controlled. In the Mukut 
Dictionary “Santa ’ has been described as unusual. 
So the Santa type has been 
placed at the end after naming the usual and 
common rasa:. On account of the basic strength 
of the amorous sentiment in literature and because 
it is imagined to be a source of great pleasure, 
this sentiment of love and union is also called 
Madhura-rasa, the sentiment of sweetness and 
charm . In all these ordinary sentiments there is 
always a good deal of excitement and depression. 
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The excitement caused by union or disunion — 
attended with fear or envy, etc., is enough to make 
one nervous and depressed. But the Santarasa 
makes the heart perfectly tranquil, calm and pure. 
It is absolutely reposeful and sublime. Sridhara 
SwamI in his annotation of 10.43.27th Sloka of 
the Bhagavata has said — STUrtl i 

In another place there occurs this : — 

“5* sr<? %'M 

^ i 

*w. anafi: 

h” 

Where there is no sense of grief or joy, nor 
any perplexing thought thereof, no hatred or fury 
nor any desire, the sages have named that state 
of sentiment as the Santa — which proves to be the 
same amidst the tumults of all the Bhavas. The 
Vedas have ordained one to worship, in perfect 
calm. Him, who is the Cause of creation, the 
maintenance and dissolution of the world (vide 

. It means that when the 
actions of the senses are not reflected in the mind 
and in consequence, do not bewilder it, then and 
then only can be had that mental poise, equili- 
brium and tranquillity which is not only congenial 
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to but also essential for, the devout contempla- 
tion of the Supreme, — the Blissful Brahman. 

In the Vedanta there is a saying that mental 
faculties are classified under*, three heads: — (1) 
Santa — profound and reposeful, (2) Ghora — fierce 
and vehement and (3) Mudha — bewildered and 
inert — 3JT«rlT WWf owing 

to the prevalence or otherwise of the elements 
of Sattva, Rajas and Tamas. Of these Sattva is 
illumining and expressive ; Rajas is mobile and 
Tamas is stupefying. In ordinary life, the senti- 
ment or the rasa that is generally experienced is 
due to Rajas or Tamas — and hence the impulse 
of movement or stupefaction predominates. 

The description of the Rasa Lila as found in 
the Sastras like the Srirnad Bhagavata, etc., is such 
as to lead one to think that it has its origin in the 
sentiment of earthly love. There are some ex- 
pressions in 7.1.30 Sloka TTfUT, 3HRTcf and in 
10.29.11 Sloka,— qTT?T3TR 
from which it can be inferred that the Gopis were 
attracted by the desire of satisfaction of earthly 
love which they felt for Lord Krsna — in His 
individual and earthly form. If they had been 
inspired with a single-minded devotion to Him as 
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ft *?rft m ^T^Tcpt^ ^ i 

TTO: ffafaf ?f?T*TFre5T II 

etc., would not have been found as in 10.65.17th 
sloka of that famous Book. Though admonished 
by Lord Krsna that amours of ladies of good family 
for persons other than their husbands and worthy 
lovers, are loathsome, dangerous, unholy and 
disreputable, these Gopa matrons and maids could 
not control their ardent desires as they were deeply 
moved with the impulse of an earthly love. 
Vide 10.29.26 of the Bhagavata : — 

SJJjfarTf 'Sftgtnjfl ||”' 

It is stated that the Lord created imaginary 
doubles of all these Gopis and placed them in the 
company of the husbands and fathers of the real 
Gopis in order to prevent the incubation of a 
tendency of social indecorum in the mind of 
ordinary persons who were not capable of looking 
beyond the mere sense of the earthly union of 
the Lord and His devotees, the Gopis. (vide 
Srlmad Bhagavata 10.33.37 sloka). In the Krsna 
Upanisad it is found that when the holy ascetics 
desired to be embraced by Ramachandra, the 
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latter promised them this physical embrace in the 
Krsnavatara — when they would be reborn as Gopa 
maidens. The Lord left Vrindavana for the perfor- 
mance of political deeds of valour and restoration 
of order, e.g., the slaying of Kansa, etc. He never 
came back to Vrindavana again. After the lapse 
of a long period he, the lord of the Yadus, — 
came to Kuruksetra with the members of his Jadava 
clan on the occasion of a solar eclipse. Nanda 
and other Gopas and Gopls also went there. 
On that holy and consecreated ground of Kuru, 
the Lord gave sacred instructions to those Gopls 
who were but the ascetics of a former birth and 
which is described in 10.82.47 sloka of that Book. 

n” 

The Lord then asked them to renounce the 
contemplation of his individual mortal body and 
deeply concentrate on His Universal All-prevading 
State of the Supreme Visnu. Just as it is found 
in 7.24 sloka of the Gita — and also in 8.21 of the 
same. 
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: arm jjfrw i 

4 5T ftq=rTSH fT^TO CHTT JTR (I 

As a result of their Sadhana (Tapasya) — in 
their present as well as past life, these holy 
devotees (who had become GopTs in their present 
birth) thus instructed by the Lord, eventually 
realised His Supreme State, — “lFT^[t<J3UT StTPrl fsr^- 
— the serene, blessed Advaitam dispelling 
the diverse illusory manifestations — that is beyond 
the range of five senses. In the Brahma-Vaivarta- 
Purana also is found — “tarrgj^T 3JT«rn: SJTSfT rT 

rT^qTTSDiHT |” (Brahma Khanda 1 9.23.2)— meaning 
that saturated with ecstatic calm of the serene 
Visnu, the Vaisnavas engage in their devotional 
contemplation. In Brahmakhanda 19.23.2 — it is 
stated that permeated with the supreme Bliss 
of the serene Visnu and with their whole self 
engrossed in an inexplicable and profoundly 
blissful calm, the Vaisnavas contemplate the 
Divine. In the 3rd chapter of the said Brahma 
Khanda, it is also described 


wr ^ spfHtt srNit 11 i f 
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3T*TfrgT?ltwt W! I 

^ sthttw 11 

Thereafter emerged out of the mouth of the 
Supreme Being, One Shining Form in spotless 
white, book in hand — VanI — the presiding Deity 
of the organ of speech, — She who is the adored 
of all the poets and sages of all climes, — the pure 
and serene Saraswatl. In the 5th chapter of the 
same 

3r4r<fiT mssnsr wmmslrr. i 

*nfac5TT toT: qt H R* 

TTST h ^ 

^Nft af'STfW TtfTpSR: I 

In 49.30 of the Prakrti Khanda of the same 
Purana 

5RWT W7 m *Nt ^T»TPT ^sirt | 

“Go thou to assume the form of an A sura — ga 
thou quickly, to be born with Asurl sentiments — 
thou cruel and Pitiless One”, — thus Sudama was 
cursed by that infuriated Devi. 
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In the 2nd chapter of the same Prakrti Khanda 

— 47-50 

wsr m sn*pififr?r ^ i ¥>3 

fejg ^sjtvt t?r*f i #£. 

Saraswatl, Mahalaksmi, Durga and SavitrT 
emanated from Krsna’s mouth, mind, intellect and 
tongue respectively. Later on when he went to the 
Rasa-Mandala or “Rasa-Ring,” from out of his 
left side, emerged Radha embodying the Principle of 
Life. Mouth, tongue, etc. are known as the best 
parts of the body and the sides are known as in- 
termediate between the best and the limbs below. 
Verily the Pranamaya Kosa, — mere life, — is rather 
superficial in comparison to mind ( manas ) and 
reason in the five categories of consciousness. 

The Kosas — according to ‘Vedanta philosophy 
are the sheaths of the body that encases the 
JiVdtma ; they are : — 

Anandamaya Kosa, — the sheath of Bliss 

forming the Karana Sarira or causal body, 

V ijnanamaya Kosa — the sheath 
of intellect, forming the 

Manomaya Kosa, — the sheath Sufism a 
of will, Sanra — the 

Pranamaya Kosa, — the sheath subtle body, 
of life, J 
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and Annamaya Kosa , — the sheath of nourish- 
ment forming the gross material body ; the 
three intermediate sheaths form the subtle body 
( )• As soon as Radha originated, 
she rushed out to cull flowers — hence for this 
rushing out she was named Radha (she who 
rushes). This name Radha is not found in the 
Vedas, in the two epics Ramayana and the Maha- 
bharata, the Visnu Purana or even in the Srimad- 
bhagavata- It is first found in the Brahmavaivarta 
Purana. The etymological meaning of the term 
Radha is given in 5.25-26 of the aforesaid Brahma 
Khanda. In 3. 56 s'loka of the same Brahma 
Khanda, Saraswati is stated to be perfect purity 
and tranquillity. After her emergence into being 
she began to pray to the Lord to remain attached 
to His body. She did not first rush out. 
Rk 1.84.2 mantra says — ^ ^ 

‘The worship performed by the Rsis 
consists in illuminating prayers and that of ordinary 
men in ceremonial offerings of holy leaves, flowers, 
fruits, water, etc.’ The action of Radha who 
originated from Krsna’s exterior was also directed 
towards externals. In Srlkrsna Janma Khanda — 
in 28.19 sloka of the same Purana it is found — 

tgtl — ‘hearing the melo- 
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dious note of Srikrsna’s flute, Sri Radha, oblivious 
of everything except His love, went to Him.’ This 
was also when the Rasa was over, Sri Krsna 
instructed Radha about His immanent and 
transcendent Nature (Janma Khanda 67.45) thus : — 

T^TifTTTan ^ I 

iw ^ ii 

“I am the Atma in every soul — unattached and un- 
contaminated by anything, — present everywhere 
but at the same time not visible anywhere.” 

From the extracts quoted above, it can be 
known, that because Radha suspected that her 
co-wife, Viraja was getting help from Sudama, 
she cursed the latter out of anger. In the Gita 3.37 
we find that passion, desire and anger, all are 
due to predominance of Rajas. The erotic im- 
pulses are also the outcome of Adirasa but the calm 
beneficial and blissful state of Brahman is mani- 
fested only after the burning of Madana (Cupid) 
i. e., after the sublimation of all the desires of the 
flesh. In other words, it is only after all the carnal 
desires are overcome and the unruffled mind 
feels and is absorbed in an ecstasy of bliss that the 
realisation of the Brahma starts. From the afore- 
said Brahma Vaivarta Purana and also from the 
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Bhagavata, it is found that Lord Sri Krsna clearly 
indicated in the slokas that Jioatva (Jlvahood ) 
is the outcome of its adhesion to the four Upadhis 
(attributes), e.g. ( RTW.? lUTTff?: ) and that the 
only object to strive for is that Supreme State 
(the Brahma) which can be realised only on reach- 
ing beyond the said sheaths that enmesh the soul 
(Atman). Just as bubbles appear on the surface of 
water when air is imprisoned by the water particles 
and disappear as soon as the enclosed air escapes, 
similarly from Visnu, floating on the ‘fluid of Life’ 
as the final cause, emerges the Jiva as Radha, 
apparently possessing a different existence, and 
through worship she gets rid of this discrimination 
and becomes merged in the Final Cause and be 
One with Him. 

This is the real purport of the blessed Union 
of the Two — Sri Krsna and Sri Radha. Because this 
symbolises the end of a separate existence as the 
Jiva, the Vaisnava songs (Kirtan) and prayers and 
other modes of devotion always end with the Union 
with the Supreme (1w*{*f). The fulness of God 
denotes the drawing into or merging into His 
Essence that which has emanated from Him. 
Krsna s Fulness is reached only when Radha who 
came out of Him again re-enters His Being. In the 
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Udyoga Parva of the Mahabharata, it is stated — 

aj^t: nro faffaqrqqr: i 
cr'ftrqr qf am iran Trqfa'sfcra n” 

Thus Radha stands for Jiva and Krsna is the 
Paramatma and their final union stands for the 
fusion and identity of Jiva and the Paramatma. 
Hence the whole thing is only an allegorical sym- 
bolism of the Truth of Monism or Non-dualism. 

So even this very supreme and final state, so 
much desired by the Vaisnavas, is attainable only 
in an ecstatic calmness of mind. This we can 
also get from 2.7.46 sloka of the Bhagavata as 
quoted in the 22nd chapter of Sri Chaitanya 
Charitamrta of modern times. 

srsaq usttstowtoi qfaqlwra 

SIT TOT qTTTTTTcf^TTI 

SRt *f V* 3W. 

JTmTqT<g r W^% ^ fasTSTOITTO It 
oItt totth: qTrr^i w. 

VI 

amfk fqsjfo*} i 

The self (the ego) is pure, permanent, tran- 
quil and all-knowing, the same everywhere, 
free from fear and also beyond the state of exist- 
ence or non-existence. 
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Dances and songs, resulting from the Rajas 
and Tamas, — predominating sentiments of Srngara 
and other Rasas, are left behind at a distance. 
Sound does not reach there. This is He, the 
Visnu and His Blessed State which is all Bliss 
and Joy ; — there cannot be any place for grief in 
that State of Pure Ecstasy. That is the State of 
the Brahman. 

Maya displays her charms and allurements 
before this Supreme Purusa and then bashfully 
retires and goes away like a bashful maiden of a 
gentle family. 

If WTTrlf ^ 3 wfd: I 

In the 23rd chapter of the Madhya Lila (central 
portion) of Sri Chaitanya Charitamrta is quoted 
the following : — 

When the Atman is made perfectly pure 
through the unfolding of pure sattva and when 
love assumes a bright, unruffled and evenly-spread- 
ing radiance, then in that clear and transparent 
mind is unfolded and revealed that supreme state 
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called Bhava, an all absorbing devotion to the 
Brahman*. From such a state emerges Prema (iw), 
an all-consuming desire for union with the Divine 
forsaking all attachments to the world and the 
pleasures of the flesh. In the Katha-Sruti (1 .2.24) 
occurs the following couplet : — 

5TTCHRTf%ri: I 
snsnsciWT^ rnfa n 

‘One who has not forsaken evil ways of life 
and lacks the power of self-control and concentra- 
tion of mind or who is ever restless for self-realisa- 
tion, cannot find Him (Brahman) through the path 
of knowledge’. 

^ 3TWT ^ Iw*. i 

«*qfswt 3fl II 3TS. 

It is only when men are liberated from the 
myriads of their heart's cravings that they attain 
the state of eternal bliss ( amrtam ) and feel that 
supreme joy which is associated with the Brahman.’ 

The humming of the bees is heard so long as 
they are busy in their search for honey and so 
long as they do not get the taste of it, but as soon 
as they taste the sweetness of the honey, ail their 
hummings cease at once and with all movements 
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suspended they calmly suck honey. The bees 
thus lose themselves in the satisfied calm and fail 
even to discern the approach of the night. It even 
fails to realise that it is being enmeshed in the 
folding petals of the flower, i.e., forgets even the 
thoughts of its physical existence in the joy of 
complete satisfaction. Similarly as long as the 
mind delights in ceremonial worship or prayers 
due to the prevalence of Rajas, there will be 
external expressions of restless feeling in dances 
or songs but as soon as the mind is completely 
drawn within itself and perfectly absorbed in Dhyana 
Samadhi (cessation of mental activity due to 
profound concentration or contemplation) then it 
forgets all the external stimuli and remains com- 
pletely absorbed in the joyous calm of the Bliss of 
the self and finally it becomes transformed into the 
bliss itself. In the Gita 2.71 the Lord has said, — 

fsTTwwu: * u 

‘ He who has become free from desires by 
renouncing all earthly cravings,— he who has got 
rid of attachment to all earthly objects and he who 
has completely eliminated the sense of the indivi- 
dual Ego, can alone realise true peace.’ 
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Therefore it is clear that the real meaning 
of the term ‘Madhu’ isParamatma, — He who is the 
End of all Ends, — He who is the quintessence of 
all realities, — He who is Bliss Eternal. To merge in 
Plim must be the aim, and the selfless craving for 
union with Him is the real ‘Madhura Bhava’ — 
the Sentiment of Bliss. This is ftsfah — 

existence in the Brahman. The sentiment that arises 
out of conjugal relationship and which is associat- 
ed with mental faculties due to impulsive and 
and undiscerning nature and known popularly as 
the Adirasa, — Srngara, — the sentiment of love, — 
really cannot be the true state of bliss 
( ). The use of the word Madhu in that 

connection is only a misuse of the term itself. 
The profoundly blissful calm that is felt by those 
who are fit to realise this heavenly calmness is 
what is called Divine Repose — the State Eternal — 
and this blissful serenity only can be the real 
Madhurabhava described in the Srutis, — 
sn«ri I The dispeller of all illusions, 

the serene — the Blissful One without a second. 
# rfcl *PT I Ora — That alone exists, — Om. 
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X. THE SIVA CULT IN THE VEDAS 

Nowadays it is commonly found that the SiVa- 
linga either encircled by a snake or encased in 
Gauripatta, is an object of popular worship. It 
is being suggested by Western scholars and also 
by their followers in this country that both the 
Gauripatta and the encircling snake are symbol- 
isms derived from the non- Aryans. In Madras 
and other places in Southern India a large number 
of stone-sculptured snakes are found in clusters 
in the temple courtyards. These are objects of 
veneration among the aborigines. So they argue 
that the cult of the worship of Siva with His 
adornments of snake must have come from the 
non-Aryans. Their argument is appreciated but 
one fails to understand why on the same analogy, 
they have not yet included Visnu with His couch, 
the thousand-hooded snake sesa or Anarxta, in the 
non- Aryan pantheon. 

It is worthy of note that in the Rgveda, there 
are various instances where the Sisna-deva (fiitPSP^), 
the male organ of generation has been held to 
opprobrium and scorn. So there cannot be any 
doubt that these texts of the Rgveda did not favour 
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sex- worship. Because the non-aryans practised 
sex-worship those scornful words found place 
in the sacred texts of the Vedas. Mr. Macdonell 
and Prof. Keith have opined that the terms Siva, 
Mahadeva or Isana do not occur in the Vedas or 
even in the Rudradhyayi of the White Yajurveda. 
Therefore, they argue, that in later ages as a 
compromise with the older non-Aryan inhabitants 
of the country, the Aryans included Siva in their 
pantheon. 

In the Puranas Siva is mentioned as the god 
of destruction. The term Rudra is only a 
synonym of Siva. In the Rgveda the god of 
destruction is Rudra. ?f?I Rudra is He 

who causes bewailing and whose action leads people 
to mourn and lament. Destruction or death is not 
an object of desire to people. Creation or birth is 
always popular with them . As Siva was the god of 
Destruction, therefore it was hardly possible to deve- 
lop a relationship of love and attachment towards 
Him. It is one thing to pray through fear to Him 
for cessation of His Dance of Death and it is quite 
a different thing to adore Him in love as one’s 
own most beloved object amongst all beloved 
things. That which has to be performed through 
fear cannot be an object of love or veneration to 
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anybody. It has to be done because it cannot be 
helped. For this reason, quick-witted men have 
introduced the cult of Siva worship not as the god 
of destruction but as the Lord of Creation. The 
text of the Bhagavad Gita — “TOT TTtfTOTl^ SUf rffepfl 
TOT has paved the way towards such a 

process. 

In thi» world creation is generally through the 
union of different sexes. That which applies to 
individuals applies also to a collection of*individuals. 
At the end of the Kaipa when there will be a 
dissolution of the world , every thing will cease to 
exist except the Destroyer Himself — if 
( 33. ) The god of destruction 

— SiVa or P<.udra — will be there even then. After 
Praiaya the creation that will take place again 
will spring from Him who will exist at that time. 
He will produce a new cycle of creation out 
of His own Prakrti or nature. His Prakrti is 
thus His organ of production. In consequence, the 
Siva-lihga and the $a\tt (Primeval Energy) are 
united into one symbolism. fbrRt 

— 1 salute Parvatl and Para- 
meswara, the mother and father of all. Parvat! 
or the Gauri-li\e P atta is the radiant covering. 
With this symbolism, Siva is no longer the <rod 
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of destruction but has become the progenitor 
of the world. Thus was introduced the cult of 
worship of the Sivalingam as the symbol of the 
principle of creation. 

Similarly the ‘pranava' (Om) is the symbol for 
the Brahman. The Brahman is by Himself the 
cause of creation, preservation and destruction. 
It is not only so indicated in the Vedanta by the 
Sutra “51^1151 W “from whom springs the 

commencement of creation’’. It is also indicated by 
the aphorism ( ?TSr«nfafrT Tajja, Tatla, Tat Aniti, 
birth is That, dissolution is That, and life or 
existence also is That) of the Srutis and also quite 
clearly by the words of Taittiriya (3. 1. 1. ) 

5TTZT5^ 5r ^Trnfa ^ 

ircrfcrt ‘ He from whom all 

creatures have sprung, in whom these live and 
prosper after being born, to whom they move and 
into whom they finally merge, — is the Brahman. 
The Symbol ‘Om’ is in the from of a serpent 
in coil. Some say that Maya rests on the 
Brahman ; the Brahman and the Active Principle 
(His Sal^ti — His Power) of the Brahman together 
are represented in this symbol of the pranava 
{ # ). The point (dot) that is represented with a 
crescent stands for the Brahman and the lower 
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portion of the symbol having the from of the coil 
of a snake is the symbol of Sa\ti. The Brahman 
is the minutest of the minute, hence it is beyond 
Prakrti, and the Half-moon serves as a boundary 
mark between the Brahman and the Prakrti. 
Below this Kula ( boundary ) is Satyi in coils, 
hence this Sakti is also termed the Kula\und 
Safyti. The pranava or & (OM) which is the 
symbolical form of sakti has been imagined 
as Siva’s decoration of snakes. Some have- said 
that the pranava is of later origin and has been 
introduced in worship and ceremonies of later 
times. But this is not true. Vide Rk 10.13.6 — 

“'irgt’iT ttfrT faff 

‘These prayers are to be sanctioned with a 
recital of the holy pranava, # first of all.' In the 
Brahmana portion of the Vedas, the worship and 
adoration of the pranava & is enjoined everywhere. 
Though creation and destruction are generally 
contra-indicated and hardly admit of compromise 
yet some have suggested that there is such a 
combination of these two in the Siva-Principle 
( )• Creation is effect and change, hence 

active and moving. He who exists in dissolution 
is the Brahman,— the Eternal Verity, the Eternal 
Knowledge, Omnipresent and All-pervading; 



THE SIVA CULT IN THE VEDAS 


367 


hence serene and motionless. Thus there is no 
affinity between Karma (ceaseless activity) and 
Jfiana (quiet realisation of the Absolute). 

Patriarch Daksa who was versed in various 
sacrificial ceremonies, was engaged in an elaborate- 
ly planned work of sacrifice and so in his sphere 
of action Pure Knowledge or the Knowledge of 
the Absolute in the form of Uma — Haimavati — 
was moribund and generally at a discount. Then 
again with the trumpet call of Virabhadra, 
“Lion of the Vedanta,” these elaborate rituals 
were utterly thrown to the winds. When Daksa 
finally became conscious and realised the Eternal 
Truth, then the eternal (Aja — nonborn, also 
popularly a goat) Siva-idea found a place in his 
brain. This is the real interpretation of the alle- 
gory of Daksa getting the head of an Aja 
(goat) on his trunk after the destruction of his 
sacrificial ceremony. Creation is an act of desire 
when all the senses continue to function. The 
destruction envisaged by the Lord of Death is 
cessation of desire when all the senses have ceased 
to function. Pralaya or final dissolution also 
will there be, when everything will cease to func- 
tion, which, in the case of an individual we find in 
his state of profound slumber, or in Yoea or in 
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deep concentration during his Dhyana Samadhi. 

he., the suspension of the func- 
tions of mind is Yoga. This stoppage of mental 
functions means the withdrawal of the mind from 
all external stimuli or from the physical senses. 
When all the sense-organs completely cease to 
function there is death, and when all the world 
ceases to function there comes Laya or final dis- 
solution. He who exists even then is Swam. 

“wa^qaur sjTSfT fsrwRlN*? 5RTW3SL •o. 

feefT 5T *T*?fe9* 

tjw t” si. 8 . fc. 

* When there is no tamas — no day nor night, form 
and no-form, — then and then only the calm realisa- 
tion of Siva illumines the mind.’ If Siva is the 
creator what then, is the function of Visnu ? In 
the 11th chapier of the Bhagabad Gita, — Krsna 
who is the incarnation of A isnu, says — * 31^3 

*TtTr^ftrs? tirfr:” i i 

‘ I am He- — the Mahakala — the Eternal Lord of 
Death. 1 have come to destroy these people; — 

I am the Destroyer that destroys the various abodes 
of all beings, viz. the In ! raloka, the Chandraloka, 
the Vayuloka, the Varunaloka, the Antariksaloka 
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Then again we find in the Gita 13. 16. — ‘^JrRTfT 
^ rTSTSTST irwfaHS ‘I maintain them and I 

am also He that creates and destroys them.’ 
Just as the Brahman is That from which 
creation, existence and destruction are consi- 
dered to have originated, so does the term Visnu 
or Krsna correspond to the true Brahman and thus 
express what is Eternal, i. e. the Paramatma. 
The term Siva also expresses the same idea of the 
Paramatma. There is no room for differentiation. 
In the Bhagavata Purana it is stated that the Adi 
(Primaeval) Visnu in Swetadwlpa had camphor- 
like white complexion and four hands and that 
He was clad in the barks of a tree. Siva also 
fulfils this description. Both are regarded as the 
cause and ccmmencement of the created world. 
Hence it is easy to indentify both of them as really 
one. To see divergence where there is none is 
the outcome of a nature, predominatingly Rajasik . 
Gita 18-21 — 

g *TRTWT3T«T | 

%‘tT rfoTSTR fefa II 

To discover the origin of procreation in such Siva- 
tattva is undoubtedly a result of distorted vision. 
Then it may be asked whether the Siva-lirigam is 
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what has been alluded to as SisnadeVah in the Rg- 
veda. If it is really so, Siva-tattva cannot be sup- 
ported by the Vedas. If Siva is only another name 
for the Brahman then also how can there he any 
symbol for what is inactive and without form and 
also omnipresent,— for Him who is without a 
second? Now, what is the significance of this Siva- 
lingam? What is the nature of the Brahman 
according to the Srutis? In answer it has been said, 
— — the Brahman is like the space — i.e. 
Eternal, unending and even subtler than space. 
The instrinsic (inner and real) characteristics of the 
Brahman are far® ^TT«W*!*tT Or aw) 

‘Truth, Knowledge and Eternity or Existence, Con- 
sciousness and Bliss, or by a negation of all things, 
what remains finally, is the Brahman.’ Excepting 
Him nothing existed, nor exists nor will exist by 
whatever name it might be known whether as Maya, 
Tamas, Asat, Prakrti, Pradhana, Avyakta, Avya- 
krta, Avidya, Mula, Tula, Tuchhya etc. etc. But 
according to His He appears as the Lord of 

creation, preservation and destruction and when it is 
said that He is the cause of creation only, therefore, 
all the dualistic doctrines as that of the Sarikhya etc. 
are thereby refuted. For the purpose of creation 
four successive and different stages of the Brahman 
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are assumed. In His pure, omniscient, eternal and 
detached form He is known as the Paramatma 
Parabrahman. When He desires to reveal Himself 
in many and thus desires to create, He is the 
Iswara. When He enters into and permeates the 
subtle creation after bringing it forth from Himself, 
He is known as the Hiranyagarbha or the Sutratma. 
When He becomes manifest as this visible world, 
He becomes known as the Virat Vaiswanara. 
All this refers to the Brahman in His universal 
and collective sense when it is assumed that He 
alone exists as the only reality in all this wide 
creation. He is also contemplated in another attri- 
bute as the Individual or the Jiva. Here also 
four stages are assumed. When awake it is the 
Universe, in dreams it is Taijasa, in deep and 
profound slumber it is the Prajna and in the Yogic 
trance it is the Turlya or the 4th stage of co-exis- 
tence with or merging in the Brahman. These 
Universal or individualistic stages have all names 
and designations which always come from outside 
and are bestowed by external agencies ; as for 
example, the titles of Sir or Doctor are conferred 
by the State and the University respectively. 
Under the external attributes of Maya, the Brahman 
gets different nomenclatures as the Iswara etc. 
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and under the attribute of Avidya, His existence 
as the Jiva is assumed. 

It has been discussed before when the Brahman 
casts His eyes about and looks around, then creation 
begins and when He closes His eyes and returns 
to Himself then comes the pralaya or dissolution. In 
sight there is creation. All the sense organs func- 
tion only when we are awake and it is only then that 
this world emerges into our consciousness and crea- 
tion is then felt to be present. When these sense 
organs cease to function then it is sleep or dissolu- 
tion. Therefore it is seen that there is a close 
resemblance between the Universal and the indivi- 
dual Soul. The tatastha attributes 
are those that are temporary and fleeting while the 
Swarupa attribute or sign is that which is 

permanent and eternal and which remains always 
essentially the same. Take, for example, the New 
Moon. The New Moon is the real Moon — the moon 
in its Swarupa stage There is no diminution 

or change in the form of the Moon ; the Full Moon 
on the other hand, with its phases, is the Tatastha 
lak^ana of the Moon ; because they are transient, 
— waning and waxing at intervals. So they are 
subject to attributes hence not complete in 

themselves. The Moon is illuminated with the solar 
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light which comes from outside the Moon. In the 
Full Moon the solar light is an external adjunct or 
attribute. Amongst those who practise devotional 
worship, some worship Him as the Parabrahman, 
some as the Iswara, some as Hiranyagarbha and 
some worship Him as Virat. Therefore there is 
a difference in the ceremonial worship of those who 
worship Him in the name of Siva or Visnu accord- 
ing to differences of the idea of gedhead as personal 
or impersonal (with attributes or without them). 

Just as is there difference in the ceremonies of 
worship, so also is there difference in the symbols 
or distinguishing marks ( ). Some people 

worship Him through symbols suggesting a combi- 
nation of the personal and the impersonal or of the 
dual and the nondual principle. The following 
sloka appears in Puranas in reference to the 
symbol, the Linga, — that is contemplated as Siva 
in Siva- worship, — 

It means that the symbol or sign or mark for 
Siva signifying the Brahman can verily be the 
unending space overhead. In order to understand 
what is meant by the passage that the Earth is His 
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pedestal, it is necessary to know and realise the 
description of the Eternal All-Pervading One as 
noted in the Srutis, because no allusion can be 
clearly appreciated without reference to the context. 
In many places of the Sruti, the Virat Purusa 
who pervades the entire universe and spreads 
over the ‘three worlds’ ( ) — the earth, 

the space and the Heaven, — is spoken of as having 
the heavens as His head, the moon and the 
sun as His eyes, the space as His body and the 
earth as His feet (Rk. 10. 19. 14). If one 
desires to offer flower-offerings to His feet or 
reverentially prostrates before Him, what better or 
more significant and appropriate symbol can there 
be except the earth which is His pedestal or foot- 
stool ? And that is the reason why in terms of the 
earth the Siva-linga is generally made of clay, 
stone or metal — all earthly. He is the eternal abode 
wherein dwells the deltas,— all the different ioJ^as, 
Indraloka, Chandraloka, Vayuloka, Varunaloka, 
Brahmaloka etc.,— all are located in His body 
because there cannot be any space ourside and 
beyond the three worlds. Gauripatta symbolises 
the bondage of Maya which makes the Avyafya 
phase of the Brahman manifest to our physical 
senses. So the foot of the Brahman or Linga is 
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represented as being surrounded by Gauripatta. 
Ali are in Him, — «TT?l*TTct It ceases to exist 

after Pralaya. Viratrupa and therefore Namarupa, 
subject to nomenclature, f.e., name and form and 
therefore His visible symbol or mark, is what is 
destructible. In reality He is beyond any limited 
sign or mark and hence all -pervading. This is 
the Virat or Personal Form of Siva. Hence the 
space which symbolises His body is also reckoned 
as Siva’s body. The fleeting clouds in the space 
are the ornaments on His body. The fork-like 
lightning flashes that spread their quivering tongues 
over the sky are also His decorations. The 
forked streaks are imagined as the swift and 
quivering movements of a glittering snake. Hence 
Siva is referred to as having glittering snakes as 
the ornaments on His body. In the Vedas the 
term ‘Megha’— cloud — is a synonym for ‘Ahi’ 
which in current Sanskrit means a snake. The 
“Megha or Ahi’’ or cloud that fleets along the 
body of Siva is described nowadays as Siva’s 
ornaments of snakes. Now we shall try to 
understand and realise what the Siva-tattvam 
stands for in the Rgveda. The 129th Sukta of 
the 10th Mandala of the Rgveda has already been 
discussed. There are two statements in its 4th 
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and 5th mantras. Viz. 

5R*T»it trf: JT5TR JRrr^rt^ ^ iTflfcT” and 

in the 5th mantra ‘‘s^T ’SRWl JHlfh: tJWTcn” 
From these two statements have been evolved 
all the theories of creation and the principles of 
dualism, variously interpreted and mentioned 
as Prakrti-Puiusa, Ksetra-Ksetrejna (the body and 
the knower of the body), the father and mother of 
the world ( “^rraf: facRV’, the first originators of all 
this universe) , Siva-Sakti (Parvatl and Maheswara), 
Maya and the Brahman, Sat and Asat, Tamas 
and Prakasa (the veil of ignorance and the emer- 
gence of Light piercing this veil). In the 3rd 
mantra it is stated that the beginning of creation 
started with the contact of Tamas or Maya. The 
2nd mantra states that when there was no 
Tamas at the time of the Maha Pralaya, Sat 
alone existed. The 4th mantra states that as 
soon as there arose the Desire of Creation and 
with it started the creation of the subtle elements, 
the Sat became linked or chained to Asat and thus 
the Brahman came under the bondage af Maya. 
The net that the Asat spreads and thereby enchains 
the Sat, is like that of the deadly coils of a snake. 
When a snake fastens its coils round any person the 
latter can hardly have any power of movement left 
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in him and comes wholly under its hypnotic in- 
fluence. Here the bondage of Maya is likened 
unto the coils of the snake. It is, therefore, that 
Siva Parabrahma is contemplated as having His 
personal decorations of encircling snakes. Or 
just as a thing is covered with a mantle so is Sat 
covered with Maya, Tamas or Asat and this is 
allegorically or symbolically expressed as the Siva 
being girdled with the glittering Gamlpattam 
(Gaurt s plate on which is placed the Linga of 
Siva). 

The Bhagavata Purana describes Virat Visnu 
as ^nari “He holds 

on His person His own multifariously active Maya 
as a garland of flowers”. This garland of flowers 
is not a floral wreath really but is a sort of noose 
or coil in which the Supreme Reality is enmeshed 
through His own Maya and thus the unknowable 
and indiscernible Being reveals Himself through 
the attributes of Maya as the Virat Visnu. In 
the 5th mantra is stated that this outer crust or 
covering is what people generally see and perceive 
but which shuts out from view the Sat that is 
within. Professor V'ilson s translation is quoted 
here : — “The self-supporting Principle beneath 
and the Energy aloft’ . The great Sage Dadhlchi 
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beseeches, in mournful tones, for the uplifting of 
this glittering veil of Maya in the words, — 

ccf II 

‘O Pusan, do thou unveil this maze of 
Maya so that seeking for Truth 1 may gaze upon 
Him — the True Reality — who has been hidden 
under the mantle of ignorance. He prays again, 
O Pusan, O Prajapatya, verily would 1 look at 
the form of your supreme Goodness, do thou 
withdraw thy dazzling light that screens thee from 
me; “ sq? TJflPT cpj 3 

|” The sun is the Eternal Spirit within but 
it has two exterior layers — the Chromosphere or the 
crust of incandescent red gas through which light 
of the Photosphere or the luminous envelope 
round the Sun s globe (the source of light) passes 
out. People generally see these exterior crusts 
and contemplate it as the glorious Sun without 
concentrating upon the concept of the resplendant 
Being that resides therein. It is therefore that 
the real truth-seeker Rsi prays for the drawing 
aside of these two outer coverings so that he may 
look at the Blissful Form Divine that is within. 
The Rsi further says that he has realised that the 
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Radiant Person that is in his body revealing the 
senses and the world is the same as the resplendent 
Purusa that illumines the Sun. STtJSTR’RT 

— ‘I am He, the Purusa, that is here 
and there.’ 

The enveloping energy of Maya raises clouds 
that conceal Truth ( Knowledge ) and her pro- 
jecting energy generates the wonderful universe. 
Just as in a bioscopic show one can see the various 
figures and shows only when the light is put out 
and these cannot be seen when the lights are on, 
similarly this riddle of the world as the projection 
of Maya cannot be solved by only negative dis- 
criminations but this phantasmagoric play will at once 
stop when one can look beyond the thick screen 
of the powerful Maya or Tamas. Those who 
are real devotees of Siva direct their contempla- 
tion on this aspect of Siva as the Lord of Destruc- 
tion. Bliss — nay, the quintessence of Bliss — is to 
be felt only in perfect oblivion of all externals, 
and in the withdrawal, and hence the effacement 
of all outside stimuli of the sense-world. This we 
realise and enjoy everyday in deep slumber when 
the world ceases to exist for us, ; yet in our Maya 
and in infatuation we fail to pay any heed to it and 
thus cannot grasp its true significance. This is 
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also described in the 5astras as the daily dissolution. 
This ‘Laya ( WJ ) or daily dissolution is deep 
sleep. One becomes restless on account of the 
loss of good sleep for two consecutive nights. A 
patient, suffering from an excruciating pam, feels 
relieved when he falls asleep ; then he forgets all 
sensations of pain. At that time with the stoppage 
of all functions of the senses, there is a correspond- 
ing cessation of the idea of the existence of all 
the world. The world then ceases to exist for him. 
The memory of all the dear ones who are around 
us — sons and daughters, wife and husband, father 
and mother — is completely obliterated and even 
the pangs of the loss of a son or husband or of 
the loss of property or prestige are not percieved. 
One even forgets the sense of existence of one’s 
own body which is loved beyond every thing else. 
On account of this complete cessation of all ideas 
of sorrow, pain or bereavements, a man exclaims, 
when awake, that he had a very reposeful sleep. 

If this is a state of great repose, then, w r hat 
is the state of a lesser degree of pleasure ? Every- 
body knows that dreams are unreal and there 
might be painful dreams also. Therefore the 
joys that we feel in our waking hours must indeed 
be petty. Because when we are awake, memories 
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of past sorrows always haunt us and even the enjoy- 
ment of the senses for which we strive cannot be had 
without toil and pain. As the joys of our waking 
hours are tinged with pain, they are not perfect. 
The blissful happiness felt in Samadhi is thousand- 
fold more intense than the joys felt in sound 
sleep. The world also ceases to exist at that time. 
A poet of the west has said — 

“Society, friendship and love, 

Divinely bestowed upon man”. 

This is possible only in waking hours. In sleep 
there cannot be any idea of society, friendship and 
love. At that time a man is left entirely to himself 
— quite alone, 3^;), and this detachment 

from the rest of the world is the cause of his great 
happiness. In our warking hours in the midst of 
society, friendship and love, our pleasures are 
naturally imperfect and mixed. The supreme 
bliss felt in Dhyana Samadhi is also realised in 
aloofness and non-attachment. The supreme 
bliss of aloofness in Laya ( ) is indicated in the 

Siva-concept. That is why the term Siva is expres- 
sive of felic.ty and bliss. So there is a very great 
pleasure in Laya or dissolution. 

The term “Sisna-deVah which is found in the 
Vedas, means those who are too much addicted 
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to the alluring pleasures of the sex. It has also 
been so described by the sages and scholars like 
Yaska, Sayana and others. If it is contended that 
statements and expositions, handed by Gurus to 
their disciples from generation to generation, are not 
acceptable but only the explanations suggested by 
the whims of an individual must be accepted, then 
of course it is a different thing altogether. The 
term Sisna-deVah is not applicable to the devas of 
the non- Aryans nor to the devas of any other people. 
The term ‘deva’ has been found to be applied 
even to Vrtra, enemy of the devas. Rk 1. 32. 12 
Indra alone slays many devas. On 
the other hand, the term ‘Asura’ has been applied 
in many places to Indra and the other devas. There 
is no reason to accept a ‘ devata as the object 
of reverence merely because the term * devah ’ is 
suffixed to the term ‘Sisna’ forming the compound 
word Siina-deVah, specially as in both the instances 
the term (fsF5P?3Tt) Sisna-deVah, has been used in the 
plural number. If any particular ‘ devata ’ had 
been meant, then surely, the singular number 
would have been used just as the god Rudra is 
Rudra-deva. Similarly the individual deva , — Sisna 
— would have taken the singular form, as 
People think and contemplate upon the devas. 
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So those persons who devote themselves entirely 
to the cogitations about the pleasures of the sex 
have been contemptuously termed Sisnadevah. The 
holy Sastras enjoin Brahmacharyya — self-abstinence. 
It is extremely difficult to regulate and control the 
sense functions, more so the propensities of the sex. 
Hence to sublimate one's sex-impulses has been 
accepted as the foremost requisite of self-abstinence 

( ). Brahmacharyya has wonderful merit 

according to the Srutis. rfcT 

. .^sra 33 * fn cicii . . . 

^frf rTcf I WT. H. 

It is for this reason that those who are 
fallen from the vow of sex-purity and are victims 
of sexual excesses, have been contemptuously 
given the opprobrious epithet of ‘ Sima-devah ’ . 

That eminent Vedic Scholar of Britain, Dr. 
Keith, has written in his introduction to the 
pamphlet on the Aitareya Brahmana that the terms 
Siva, Tsana, Mahadeva, etc., do not occur in the 
Rgveda or the Satarudri, and therefore these must 
have been of later origin. This, however, is wrong 
because the term Tsana occurs in Rk 2. 33. 9, 
the term Mahadeva is found in Rk 2.1.6 and 
the term Siva in 10.92. 9. In all these cases 
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these terms are used as synonyms and they always 
mean ‘Rudra . These three terms are found in 
the oldest Aitareya Brahmana and also in the 
‘Satarudrl’. As a result of correspondences on 
the subject, Dr. Keith was forced to confess his 
error. He simply quoted from the lectures of 
Mr. Macdonell. From what has been said it 
may be accepted that there is no particular reason 
to accept * Siva ’ as a gift from the non- Aryans. 
Moreover, it must be remembered that whatever 
might be the current and popular form of the 
Lihga on account of the handiwork of artists, 
those ancient Siva-lingas which are famous through- 
out the ages, e.g., the famous Twelve Lingas 
of Eternal Light, ( ) — are mere symbols 

and not mounted on Gauripattas nor are they m 
popular linga forms. In a holy shrine in Kashmir, 
a block of ice is known as Amaranath-3iva. The 
famous ^iva-linga known as Kedar-nath in the 
Himalayas is only a piece of shapeless stone. Such 
also is Kedar-nath of Benares. The Dakseswara 
Siva of Hardwar, Kankhal, is also not in any linga 
form. The Tryambakeswara Siva on the banks of 
the Godaveri or the Gomati is only in the form of 
a small chasm or hole like Vaidyanath of 
Deoghar. In the Gokarnanath temple near 
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Naimisa, the Markandeya and the Jambukeswara 
Siva in Puri are also only fragments of stone in a 
hole representing Hiranyagarbha. The Mahakala 
of the Pralaya is without form and without 

any change ( m ). He is the dispeller of all illu- 
sions ( CHI ), is full of repose ( sn«tW ) the 

source of all goodness. ( fsr^R ) and one without a 
second ( ^rtoRR ). It is quite fitting that the Lord 
of dissolution ( «RT: ) should be seen in Dhyana 
after one has stopped the functions of all senses. 
That can only be achieved through reverence, 
devotion, meditation and Yoga : — 

5T Win 5T TTsPTT t” 


Om Tat Sat, Om 


XI. THE TRUE SIGNIFICANCE OF THE 
CONCEPT OF KAL1KA 

It is very difficult to have a clear conception 
of the idea of the Supreme Being as the AI1- 
pervading Light Transcendental, Formless and 
Impersonal Absolute. Therefore, people worship 
the Personal God — the Hiranyagarbha — as the 
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creator, preserver and the destroyer in popular 
forms of worship. Just as an orange is taken to 
illustrate the shape of the earth, similarly Fire 
on earth is conceived as the symbol for the 
Personal God — the Hiranyagarbha. Enveloped 
in smoke (Maya), yet lustrous and radiant (Light 
Divine) with the attributes of creation, protec- 
tion and destruction, the image of Kalika is only 
the outward expression of this idea in stone 
or earth. Kali is the flame or tongue of fire 
cloaked in smoke. It is the first of the seven 
spiral flames of fire. Vide Mundaka 1 . 2.4. 

5rfrrw=fe(’ Brhad Aranyaka 1.4. 13. 
and •Ml Pi SHTSl” Brhad Aranyaka 1 .4. 1 1 . 

Fire is the Brahman among the aevas and 
therefore it is the source of their- energy. Ac- 
tion cloaked in and arising out of Tamas is the 
Yoni of the devas. Fire in a shroud or pall of 
smoke is its symbol. On account of the predomi- 
nance of its Tama and because it is contemplated 
as a Yoni, this symbol is given a feminine 
form. ok ok fRTTT ^ 3T 

81^ 1 ‘ Thou art female and male ; thou 

art a bachelor and a maid art thou. 5 In the 
Puranas it is stated that the Parama Purusa, Krsna, 
assumed the female form of Kali in the presence 
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of Ayana Ghosa ; and so in the symbol of Kali the 
marks of creation, preservation and destruction are 
found to exist together. It is the Purusa who 
creates, preserves and then destroys. 

‘ cPSW I Plf d srFtfStmrfa’i (Chhandogya 3. 14 
Sandilya Vidya). 

“?RT3T fJTTfJT JJfTlfJT sirasa I ^TrT(t% I 

qqfrt ^rfVRTf^aifsrT r^sTST” I I 

‘spurcugr zrrr.’ g. ^ i 

‘»|rivm ^ eT3P^i wf^sT ^ I* arW, UIU i 
Just as under the cover of Maya, i.e., in the 
presence of Subhadra the pure, enlightened and 
free Purusa Balarama becomes dark Jagannath 
or Krsna, the ordainer of creation, preservation 
and destruction, similarly the symbolism of Kali 
also stands for the same triune idea. 

“#cj tfl ?t *T #315 mwz: t 

^ w” si.*.*®. 

He is neither male nor female nor even without 
sex. According to this Sruti, it is not blameworthy 
to contemplate the Divine in the feminine form. 

In the 1 1 th mantra of the 2nd Mandala of the 
Rgveda, Agni himself has been called by the 
name of female deities, e.g., Ila, Bharati, SaraswatT, 
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etc., and also as the true spirit of all the devas. 
This is further clearly expressed in the words of the 
Sruti, e.g., |. From the 

self-sufficient and omnipotent Purusa, (spf*. ftT 

pure, conscious, free, at the contact 
of Maya grows the Iswara — with full 

powers of creation, preservation and ’destruction. It 
is He who has been described in the 2nd mantra of 
the Nasadtya Sukta ( M I H dfa ) of the Rgveda as the 
“ Tamas-covered First-born” and also in the 4th 
mantra as TRTTrT — meaning the 

Self-supporting Principle beneath and Energy aloft. 
Kapila, the founder of the Sankhya Philosophy, 
describes it as Prakrti — the cause of creation, preser- 
vation and destruction. Purusa is merely the 
experiencer or enjoyer. 

tg: i 

WTM (»lW *9R3) 

In contact with Purusa the inert Principle of 
Nature, Prakrti becomes active. In the sym- 
bolism of a male, Yama, the god of death, is 
described as having~a ‘ mahisa ( buffalo ) — to carry 
him ; while in the female symbolism, Durga is 
regarded as the slayer of mahisa. The true signi- 
ficance of the symbolism of the slaughter of mahisa 
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(Durga is called Mahisamardinl) is the saving of 
Jivatma with its ten sense organs from the clutches 
of death symbolised as mahisa. Some consider 
that the ten arms of Durga are mere symbols 
of the innumerable arms of the Eternal One 
whose head and feet and arms and 
eyes etc. spread over the entire universe. The 
entire universe covers His face, His arms protect 
the entire universe. Purusa-Simha, the Lion 
among men is the Superman or the Supreme 
Purusa. That Purusa-Simha is the carrier and 
the final refuge ; He is the devourer of Asuri 
Maya, the Lion of the Vedanta, the Parama Purusa, 
who is to be known and realised. He is the Haima- 
Vati with the golden hue or the Hiranyagarbha. 
The text, cf ^3?’ of the 

Isa Upanisad, refers to Him and He Himself 
is the Purusa who is the staying Spirit in the core 
of the colourful radiations referred to there. 
She who is described in the Chandl as saying 
what second can there be beside Myself when she 
withdrew and merged the Asta Santis into her own 
bosom after slaying Nisumbha, is no other than 
the Hiranyagarbha. The ten arms which stand 
for the ten senses are also illusory, belonging to 
Maya, that has to be offered as oblations in 
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Jnana Yajna. In other words these illusions are to 
be dispelled by the acquisition of true knowledge. 
With the destruction of form, the spirit becomes 
formless. With the senses only the form (the 
physical body) is perceived. 

It is only for the help and benefit 
of the devotees that the Form of the Brahman, the 
Formless, is imagined. The direction as to the 
slaughter of animals in the Worship of such 
Brahman-personified Devi is presumably derived 
from the mantras of the javali Upanisad : — CRjqf?f- 
sfta: * ^ tres: , The true animal is 
that wordly creature bestially intoxicated with pride 
as the possessor of animals. By sacrificing this 
bestial nature and closing the existence as Jiva, the 
worshipper has to establish himself in the spirit of 
the Brahman. He then declares, 

?! ^T^Tsfw 5TWWT# ?! S^WT^ I 

— ‘I am the Deva and none else. Verily 1 am the 
Brahman, not susceptible to any sorrow. 1 am of 
the nature of Sat-Chit-Ananda and of the nature 
of the eternally free.’ 

When the above mantra is whispered into the 
ears of such an animalised person, he may some 
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day discard his bestiality and becoming pure, 
'might be restored to his own true divine nature. 
This is true animal-sacrifice. 

The saying ,-TW Sprsfo 

— when once the Vamana in His chariot is 
truly observed, there cannot be any more rebirths, 
is only a reflection of the essence of the sayings of 
the Sruti, e. g., =qrT3U^ g 

3T3. — ‘consider thy soul as the rider and thy 

body as its chariot’ ; faf^Tsfh s§. 

— ‘by knowing him the chasm of death is crossed.’ 
Nowadays however, people think they achieve 
their goal by simply pulling the ropes of a wooden 
chariot. In course of time-changes the conceptions 
of different periods take different directions. In 
the case of animal sacrifice also, there has come 
about such a change. 

There is a popular song in Bengali which 
means — Verily I say Sak.tipGja is not so soft a job; if 
it were so easy, surely the children of Bharatavarsa 
would not have become so faint-hearted as we 
find them even after centuries of Sakti worship. 
The creatures of the jungle are as much the 
offsprings of the Mother as human beings and 
so a Mother does not and cannot relish these 
slaughters of innocent animals. If you really desire 
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to offer sacrifice, get rid of your own selfish nature 
and immolate your hankering for worldly gains. 

n jp. h. i 

‘Mind alone is the cause of bondage or freedom of 
men. When it is chained to worldly desires the 
man is in bondage ; when he liberates himself from 
the shackles of these desires, he becomes free.’ The 
mind filled with worldly cravings and desires as 
suggested here is the outcome of an egregious 
egoism. In the complete effacement of the 
egoistic impulses lies true immolation out of which 
may spring up real enfranchisement of the Jlva. 
This is allegorically represented by the form of 
“Chhinnamasta ’’ of the Tantras. The instruction 
is to cut off the head of Aharikara (egoism) after 
sublimating all desires for wordly enjoyments. In 
the Gita 2.71 and 18.53. — 

a: pWr fsT.W. I 

fspfmt ii 

’srtwri wsr i 

SITSrft sTSR-£H3 | 

‘A person who discarding all passions proceeds 
in life without any desire, without any attach- 
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ment and without any sense of self, gets to a 
state of profound peace. By shaking off 
egoism, sense of one’s own bodily strength, boast- 
fulness, passions, anger and desire of getting 
gifts from others, one becomes calm and gets rid 
of all attachments and becomes like unto the 
Brahma Himself.’ Control of these bestial or 
animal passions is the true immolation of animal 
spirit. Under the influence of Rajas, men who, 
like ferocious carnivorous tigers, are covetous of 
animal flesh have introduced the custom of slaught- 
ering of innocent animals in sacrifice. 

Many people think that there is a hladini satyi 
(the Spirit of Bliss) quite distinct and separate 
from the Divine Mother — the Adyaia^ti (the 
Spirit of Primeval Energy), which is at once the 
creator, preserver and destroyer of all. But even 
in the 1 2th chapter of the 1 st part of the standard 
and authoritative scriptural Book, Narada-Pancha- 
ratra is found the following : — 

cm TTCr? TT% *171 I 






ixmrw fonfc I 





Thus said Parvati — “I am Radha residing in 
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your heart in the Rasa of the forests of Vrindavana. 
I am the Maha-Lal^smi in Vaikuntha engaged in 
worshipful caress of Visnu’s feet. I am also the 
mother of Mahavisnu from whom has sprung the 
universe. I am the origin of all, the Adyaia\ti 
as well as the spirit of all power and potentiality.” 
From this it appears that there is no difference 
between SrI-Radha and the Devi Chandika. She 
is adored in the Chandl in the words 
J TtR 3 ‘O Gauri, O Narayant, O 

Mother T ryamba.\a ; I take refuge in Thee — 1 bow 
unto Thee.’ By virtue of worshipping Her in 
the name of Katyayam, the Vraja Gopis were able 
to win the Parama-Purusa Sri Kisna. 


XII. THE DEVOTIONAL PRACTICES 
OF MODERN TIMES 

From the time of the close of the Buddhist 
period and the re-establishment of the eternal 
Vedic religion, the custom of the worship of uni- 
fied pairs like Slta-Ram, Radha-Krsna etc. has 
been introduced to signify the oneness and unifica- 
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tion of the Paramatma and the Jlvatma in conse- 
quence of the predominance of Vedantic doctrines 
in the country. All the doctrines which nowa- 
days prevail in Aryan Hindusthan, are based and 
founded on the three ‘Prasthanas’ ( JW&MePW. ). 
The Upanisads belong to the group of Sruti 
Prasthana, the Gita and Manu-Samhita to Smrti 
Prasthana while the two Mlmnmas are Nyaya 
Prasthana. Now people in general follow either the 
Vaisnava Acharyas like Ramanuja, Nimbarka, 
Ballabha, Madhava and others or some of the Saiva 
Acharyas. It is on the elimination of Maya and 
her influence by self-purification that Jiva attains 
complete identification and absorption with the 
Divine and therefore there is the necessity for the 
purification of thought and chastening of the soul 
through devotional practices. This is made very 
clear in the Puranas like the Bhagavata and in 
devotional books like the Ramayana of Tulsidas. 
It is quite reasonable and fit to go into a little dis- 
cussion as to why the two names — Rama and 
Krsna — have been used. Only a little reasoning 
would convince that in creation there is bondage 
and in destruction lies complete emancipation. 
{When the Jlvabhava is withdrawn from what is 
expressed in the two mantras : — 
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?nfa nrrattrn *rat sng*TO%” and 

in the Pralaya— ' “^I^^TrT rf^f rTOT5T«q«IM*: 

as stated in the 129th Sukta of the 10th 
Mandala of the Rgveda, the jlva is at once emanci- 
pated. Jlvatva or Jtvabhaba amounts to creation. 
The supreme beatitude that is attained in Laya or 
dissolution is always felt to some extent in pro- 
found sleep or deep meditation (Samadhi). The 
word Rama in the Rgveda means night. Rk 
10.111.7 ^pflTT*T ff?f. Here Rama means 

dark colour meaning the Sun hidden by dark 
clouds (Tamas) beneath, and aloft the bundles of 
sun-beams radiating in all directions. Rks 3.31.4 
and 3.33.7, express the idea that supreme energy, 
named the Sun, pierces through dark Tamas 
etc. When people fall profoundly asleep in 
the night after enjoying the company of the 
Rama they experience a deep contentment and 
therefore Rama stands for the night. In un- 
disturbed sleep there is a very great pleasure 
because at that time the ideas of the body, 
house, wealth, people, sickness or bereavement, 
all are in complete oblivion. Even the world 
ceases to exist and there is a temporary Laya or 
stage of dissolution. On account of the lack of 
any sense of want, all feelings of sorrow and regret 



DEVOTIONAL PRACTICES OF MODERN TIMES 397 


are at an end, and so a state of perfect and great 
happiness is attained in deep, undisturbed slumber. 
Because there must be a sense of want of some 
sort or other in our waking hours, the happiness 
felt then is not complete and hence limited. ^?ef- 
wf% In abundance there is happiness — 

not in privation and so it has been said that perfect 
happiness is in Laya ; and the very great happiness 
felt in deep sleep has to be experienced and tested 
alone by one’s own self because in sleep the ties of 
society, family, relatives etc. are all cleanly forgot- 
ten. The visible phantasmagoria of creation with 
their stimulating causes, — the sense functions, — are 
then completely withdrawn and are in detached 
condition in complete abandonment of all the objects 
of worldly desires. . 

He is the Atmarama ; one from whom the ideal 
of complete detachment and sacrifice, of the aban- 
donment of an'extensive kingdom or of the abandon- 
ment of a devoted brother or even of the giving up 
of one’s own body which is dearer than everything 
else, is attained and learnt. — Rama 

is he who gives absolute happiness. The 
conception of Rama is thus only the symbolical 
worship of this Atmarama, self-beatification that 
is attainable through sacrifice ( <9T*T ). The 
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Dasarathi Rama is the sun— -the course of 
whose shining chariot is unobstructed over 
the ten directions ( ). Even this unob- 

structable Sun is invisible for six months to the 
people of the Polar regions of Sumeru. The bright 
Sun that cheers Rama becomes Krsna (dark) as 
it is shrouded in dismal darkness for six months. 
The ancient Rsis inconsolably yearned to have a 
view of the warmth-giving Sun and wholly gave 
themselves up in eager contemplation of the Sun. 
In Rk 6.9.7 we find all the deVas in fear, they were 
prostrating themselves before the Tama or Vrtra- 
shrouded Sun. Indra after being invigorated with 
the drinking of the Soma juice at the end of a 
nocturnal sacrificial ceremony, engaged himself in 
combat with Vrtra by whom the Sun had been con- 
cealed. After killing Vrtra he released the Sun from 
Tama or darkness, so that the Sun could illumine 
the world again with his glorious rays. To the 
people of Sumeru the invisible {^HeSS'.) Sun which is 
over the opposite region of Kumeru is fittingly the 
object of expectant concentration as the ‘Dark Sun 
In Rk. 1.46. 10 the subject of meditation is the 
thought as to how long after the end of that 
prolonged darkness (night) would emerge the 
cheerful Sun in all his glory as well as the thought 
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whether at all that resplendent Sun would ever be 
visible. When the Sun is seen over the region of 
the South Pole, in the North Pole there is this pro- 
longed, seemingly unending night. The dark night 
is typical of Laya ( ). In Laya there is per- 

fect contentment and happiness. Therefore He 
who alone still exists amidst universal Laya is 
the dark-hued Krsna, the Paramatma, the Universal 
Soul, that which finally remains after a process of 
negative elimination. It is for this reason that in 
the Mahabharata has been stated — 

nrq i cratW qr «rsr ir^r 

11 It is this Krsna who is the 
the Vasudeva. To say that He is Vasudeva 
because he is the son of Vasudeva, is to accept a 
very narrow, superficial and sectarian interpretation. 
qTCrafi Tfrf i. e. Vasu is He in whose limitless 
body rests the entire creation of the deVas, the 
Yaksas, Kinnaras, the human species and the lower 
animals with all other created things or He is the 
Vasu ( ) who resides in all the entire creation 

extending from a mere tiny tuft of grass to the 
Virat Brahman. This Vasu is the Vasudeva, the 
shining and resplendent One — resplendent and 
bright Being entirely free from T amas. He is Visnu, 
the Parama Purusa — the Supreme Being, 
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— ‘He is the Purusa who fills every- 
thing and by whom everything is filled ; or 
’jfa 3^* — He is called the Purusa who resides 
in all. The term Visnu also has the same mean- 
ing. fawfe SJTJlIfa ?fa — extending over all or all- 
pervading ; or fasti jfasfa — He who permeates or 
penetrates into all things is the Visnu. Possibly 
because these two names, Rama and Krsna, are 
found in the Yogavasistha and the Gita, that they 
have got such an extensive use. The ‘Dark Sun’ 
(the object of contemplation) of the Vedas is 
worshipped sometimes as Rama and sometimes as 
Krsna in later forms of worship. 

As both Rama and Krsna are reported as 
coming from the Ksatriya race there is no question 
here of the predominance of the Ksatriyas in this 
matter. Or just as the statements that the terms, 
Siva, Rudra etc. are non-Vedic or were later 
interpolated into the Vedas, are merely the outcome 
of the fancy of the unwise, so also might have 
been the use with the theory that the origin and 
connection of the words Rama and Krsna had 
something to do with the predominance of the 
Ksatriyas. 

The Bhagavata Pur ana — Chapter 11, Book 12, 
in describing the various decorations of the Lord 
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(Krsna) has said that the V anamala, the floral 
garland is only an entanglement in Maya. His 
seat, the snake Ananta, stands for the entire 
Nature (Prakrti ) as a pedestal. The Yoga and 
the Sankhya scriptures are represented as His 
ear-rings, His yellow robes are but the 

Vedas — Rk, Sama and Yajus. The principle of 
the liquid (water) is His couch. His flashing 
discus, Sudar&arx, is the principle of energy. 
The lotus in His hand stands for the principle of 
ecstatic calm. The principle of speed and action 
is represented by the mace. His headgear of 
peacock feathers is only the highest state of bliss. 
The Kausiubha necklace is only His own divine 
halo and His all pervading radiance is His charac- 
teristic insignia, From this can be realised 

the truth of the Text, *ITC<trRj 

' the form of the Virata Visnu has thus 
been conceived for the benefit of the worshippers.’ 

Hfam f ft: » 

“Fire is the deVa of the twice-born; his own 
innermost-heart or soul is the deVa of the Yogi 
and the wise ; only the ignorant worship an 
image; to the sage, the great God is all-pervading.” 


XIII. ANCIENT AND MODERN THEORIES 
ABOUT THE KNOWLEDGE OF THE 
SUPREME SPIRIT OR THE ATMAN 

The supreme achievement of the Vedic Culture 
was in the establishment of the Doctrine of Non- 
Dualism, in the ascertainment of the true nature 
of the Veda-Purusa. It has been said before — 
He is verily to be called the Purusa, by whom 
everything becomes full and complete, or He who 
resides in all bodies is Purusa. Many people 
cannot find any interest in these truths and therefore 
cannot concentrate their mind on them. Some 
among them even think that they are mere myths 
like grandmother’s tales and are mere child’s 
play in comparison with the Twentieth Century 
Philosophy. They assert, “ Put away your Vedas 
— if these had been good for anything, would the 
country have been in such a wretched condition?” 

Such is the gist of their complaints. To 
establish the fact that such complaints are merely 
wanton or thoughtless talks or the result of dull- 
ness of intellect, it is necessary to see whether 
there is any agreement and similarity of ideas in 
modern philosophy with those in the philosophy 
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■of the Vedas, — the Vaidik Darsana. What is 
called by the name of * Darsana ’ in this country is 
given the name Philosophy in the Western world. 
Metaphysics, Theology, Ethics, Ontology, Psycho- 
logy, Epistemology, Critique, Logic and Aesthetics 
are all included in the term Philosophy. In 
Sanskrit the term ‘ Darsana means seeing with the 
‘eyes’ of true perception, i.e., clearly discerning 
between the real and the unreal with one’s own 
eyes as it were. According to Plato, philosophers 
are those who are able to grasp the eternal and 
the immutable. If philosophers are those who 
have knowledge, then surely true knowledge must 
consist in knowing the One Eternal and the only 
True Reality. 

Everything else is non-knowledge, Ajnan. 
In the Western countries, it has been considered 
more useful and beneficial to forget Plato’s Philo- 
sophy owing to an excess of devotion to the 
practice of the physical sciences. Therefore when 
Comte and Kant declared that only the Pure All- 
knowing Spirit is Real — all others are unreal, the 
Western world stared in amazement, thinking this 
to be the opening of an entirely new world of 
ideas. Plato was a Greek. The Greeks were the 
cultural preceptors of the Romans. Hence the 
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original source or fountain of European thought is 
to be found in the culture of the Greeks. 

The Greeks derived much of their civilization 
from the Egyptians, the Babylonians, and other 
peoples of the East. That the people of ancient 
Egypt, Babylon and Crete had cultural contacts 
and intercourse with the Aryans of ancient India 
has been established as an historical fact. That the 
Indian Aryans used to go outside India is described 
in the mantra about the crossing of the seas 
by Yayati’s sons, Yadu and Turvasu (Rg Veda, 
6.20.12), and their return in mantras (Rg Veda, 
1.36.18 and 6.45.1)- In Rk Mantra 4.27.4 is 
described the expedition of Tugra’s son, Bhujyu, 
to the Indravana country for the conquest of 
the islands in those seas. Rk 1. 56. 2 describes 
merchant vessels spreading over the seas for. the 
purpose of commercial enterprise. Rk 1.25. 7 
speaks of merchants sailing out towards the seas 
desirous of wealth. The knowledge of marine charts 
for the passage of boats across the seas is referred 
to in Rk 1.25.7 and the existence of big vessels in 
the docks and harbours on the sea-side is noted in 
Rk 1 . 46. 8. From all these passages it can be in- 
ferred that sea-voyages and intercourse with foreign- 
ers across the high seas were common in those days. 



THEORIES ABOUT THE ATMAN 


405 


In later times Darius, King of Persia, extended 
His empire even over a part of India and it is 
evident that in this way there were opportunities 
for exchange of ideas between India and the 
Western countries. After this, Alexander the 
Great invaded India and established fresh contact 
between India and the West. Aristotle, his con- 
temporary, was the disciple of Plato, and getting 
some inkling of the Aryan culture, wrote a book on 
philosophy quite distinct frcm the philosophical 
ideas of Plato. In the Holy Bible too, it is stated 
that the meeting between Jesus and the Eastern 
sages took place at his own house. It demonstrates 
that the Eastern sages frequented Palestine. 
Historians are of opinion that the Aryans had 
trading settlements in Ethiopia and on the banks 
of the Nile. Some say that the Kassites mentioned 
in the Bible, were the descendants of Sri Ram- 
chandra s son Kusa who founded Kusastan. When 
Jesus was living as a refugee in Egypt he got some 
idea of Indian civilization. He then went to 
Kashmir and, learning the holy lore of ancient 
Aryavarta, came back to preach religion in his home- 
lands. The Bible also asserts that God only is 
real and the world is unreal. Just as Europe 
ignored and kept in oblivion the philosophy of Plato 
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and Aristotle, similarly she accepted Christianity 
omitting those portions of the Bible. If the Christi- 
ans of the West had really accepted the doctrine 
of non-violence of Christ, would there have been 
such unfruitful results of all the attempts at dis- 
armament? Though the greed of power and wealth 
is contrary to the religion of Christ, yet people are 
keeping up a show of religiousness by masking the 
burning greed of gold with Christ s holy teachings 
of renunciation. The words of Auguste Comte 
which made Europe stare in amazement are quoted 
here : ‘ ‘ The improvement of the social organism 
can only be effected by a moral development and 
never by any changes in the mere political mecha- 
nism, or by any violence in the way of an artificial 
redistribution of wealth. The aim, both in public 
and private life, is to secure, to the utmost possible 
extent, the victory of the social feeling over self-love 
or of Altruism over Egoism. The business of the 
new system will be to bring back the Intellect into a 
condition not of slavery, but of willing ministry to 
the Feeling. This is to be effected by religion. 
The characteristic basis of religion is the existence 
of a power without us, so superior to ourselves as 
to command the complete submission of our whole 
life. This basis is to be found in the positive 



THEORIES ABOUT THE ATMAN 


407 


stage, in humanity, past, present and to come, 
conceived as the Great Being. Although this Great 
Being evidently exceeds the utmost strength of any, 
even of any collective, human force, its necessary 
constitution and its peculiar function endow it with 
the truest sympathy towards all its servants.” 

The complete effacement of Egoism is in abso- 
lute self-surrender to Great God. This feeling of 
altruism or the idea of looking upon all created 
beings with an eye of oneness, arising out of the 
knowledge that the same self or soul resides every- 
where is clearly explicit in various statements in the 
Gita, e g., vdc i qaitffi — ‘O 

Arjuna, he who looks upon all with an equal eye 
like his own self is a Yogi.’ ^3^ — 

Perception of oneness or identity of interests is 
called Yoga’ ; — ‘He is to be distin- 

guished, who looks upon all with an eye of equal- 
ity- Europe has not accepted even the theories of 
Auguste Comte, otherwise why should God be a 
taboo in the Soviet lands of Stalin? Comte’s advice 
to abandon attempts at artificial redistribution of 
wealth and introduction of changes in mere political 
mechanism, has also not been accepted. Hitlerism 
also is built on changes in mere political mechanism. 
There is not the slightest trace of any dependence 
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and reliance on God. The terrible unrest and 
turmoil now stalk over Europe because Comte s 
views were not accepted there. Because these 
views were not accepted, some people have 
derisively spoken of them in such expressions as 
‘ Comt-ism is Catholicism minus Christianity * or 
4 Catholicism plus science’. 

Kant says : — 

“The essence of cognition or knowledge is a 
synthetic act, an act of combining in thought the 
detached elements of experience. In the tran- 
scendental considerations of knowledge, or the 
analysis of the conditions under which cognition 
is possible, the fundamental condition is given in 
the synthetical unity of consciousness. The 
primitive fact under which might be gathered the 
special conditions of that synthesis which we call 
cognition, was this unity.” Some say that this 
theory is not very clear. 

But by Kant there was no attempt made to 
show that the said special conditions were necessary 
from the very nature of consciousness and found 
in a manner which might be called empirical. 
Moreover, while Kant in a quite similar manner 
pointed out that intention had special conditions, 
space and time, he did not show any link or 
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connection between these and the primitive condi- 
tions of pure cognition. 

According to this view. One Supreme Con- 
sciousness or Knowledge is the revealer of this 
illusory imagery in different lands and at different 
times. Fichte has made this view lucid by making 
it more clear. 

The Arabs came in contact with Indian Philo- 
sophy in the 7th and 8th centuries A.D. and after 
assimilating it, spread their ideas in Europe later ; 
a large number of European scholars, missionaries 
and travellers began to come to India from the 
,16th and 17th centuries A.D. and exhaustively 
discussed various points of Indian philosophical 
systems. At that time w 7 ere formulated all these 
theories by assimilating the Prakrtivada of the 
Sankhya School and the Mayavada of the Vedanta. 
All those savants were more or less contempora- 
neous with the French Revolution, — Comte 1 798- 
1857, Kant 1724-1808, Fichte 1762-1814. The 
French Revolution was started in 1789 A.D. 
Fichte’s views may be summarised as follows : — 

“ The primitive condition of all intelligence is 
that the ego shall posit, affirm, or be aware of 
itself. The ego is the ego, such is the first pure 
act of conscious intelligence that by which alone 
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consciousness can come to be what it is. It is 
what Fitche called a Deed-act ; we cannot be 
aware of the process until the ego has affirmed it 
itself, but we are aware of the result and can see 
the necessity of the act by which it is brought 
about; the ego that then posits itself is real. What 
the ego posits is real. But in consciousness there 
is equally given a primitive act of op-positing or 
contra-positing, formally distinct from the act of 
position but materially determined, in so far as 
what is op-posited must be the negative of that 
which was posited. The world, as we know it, 
zs opposed in consciousness to the ego. The 
ego is not the non-ego. How this act of op- 
positing is possible and necessary, only becomes 
clear in practical philosophy, and even there 
the inherent difficulty leads to a higher view. 
But thirdly we have now an absolute antithesis 
to our original thesis. Only the ego is real, but 
the non-ego is posited in the ego. The contradic- 
tion is solved in a higher synthesis, which takes 
up into itself the two opposites. The ego and 
non-ego limit one another, or determine one 
another, and, as limitation is a negative of part of 
a divisible quantum, in this third act, the divisible 
non-ego. Now in the synthesis of the third act 
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two principles may be distinguished : ( 1 ) the 

non-ego determines the ego ; (2> the ego deter- 
mines the non-ego. As determined, the ego is 
theoretical ; as determining, it is practical ; ultimate- 
ly the op-posed principles must be united by show- 
ing how the ego is both determining and deter- 
mined. It is not possible to trace here the deduc- 
tion, the processes (productive imagination, inten- 
tion, sensation, understanding, judgment, reason) 
by which the quite indefinite non-ego comes to 
assume the appearance of definite objects in the 
forms of time and space. 

All this evolution is the necessary consequence 
of the determination of the ego by the non-ego. 
But it is clear that the non-ego cannot really deter- 
mine the ego. There is no reality beyond the ego 
itself. 

The contradiction can only be suppressed if 
the ego itself opposes to itself the non-ego, places 
it asan Anstons or plane on which it is reflected. 
Now this op-positing of the Anstons is the 
necessary condition of the practical act, of the will. 
If the ego be a striving power, then of necessity 
a limit must be set by which its striving is mani- 
fest. But how can the infinitely active ego posit 
a limit to its own activity? Here we come to the 
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crux of Fichtean system, which is only partly 
cleared up in the Rechtslehra and *Sinthenlehra. 
If the ego be pure activity, free activity, it can 
only become aware of itself by positing some limit. 
We cannot possibly have any cognition of how 
such an act is possible. But as it is a free act, 
the ego cannot be aware of its own freedom, other- 
wise it is determined by other free-egos. So in 
Rechtslehra and Sinthenlehra the multiplicity of 
ego is deduced, and with the deduction the first 
form of Wissenchaftslehra appears to end. But 
in fact deeper questions remain. We have spoken 
of the ego as becoming aware of its own freedom, 
and have shown how the existence of other egos 
and of a world in which these egos may act 
are the necessary conditions of consciousness of 
freedom. But all this is the work of the ego. 
All that has been expounded follows if the ego 
comes to consciousness. We have therefore to 
consider that the absolute ego, from which spring all 
the individual egos, is not subject to these condi- 
tions, but freely determines itself to them. How is 
this absolute ego to be conceived? In it there is no 
difference of subject and object. It was defined 
as the Infinite Moral Will of the universe, God, 
m whom are all the individual egos, from whom 
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they have sprung. God is the Absolute Life, the 
Absolute One, Who becomes conscious of Himself 
by self-direction into the individual egos. 

“ The individual ego is only possible as opposed 
to a non-ego, to a world of the senses ; thus God, 
the Infinite Will, manifests Himself in the individual 
and the individual has over against him the non- 
ego or thing. The individual is not conscious of 
himself, but the life is conscious of itself in 
individual form and as an individual. In order 
that the life may act, though it is not necessary 
that it should act, individualization is necessary. 
Knowledge is not mere knowledge of itself, but of 
being, and of the one Being truly, i.e., God. This 
one possible object of knowledge is never known in 
its purity, but ever broken into various forms of 
knowledge which are and can be shown to be 
necessary.” 

From Fichte’s views it can also be known. 
Knowledge is knowledge so long as it is looked 
upon as knowledge — ipso facto, not reality. 
Knowledge and existence are opposed to one 
another ; it follows with equal naturalness that the 
truly objective reality must be something which lurks 
unrevealed behind the subject representation of it. 
The sciences, one and all, deal with a world of 
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objects, but the ultimate fact, as we know it, is the 
existence of an object for a subject. Subject-object, 
knowledge or more widely, self- consciousness 
which implicates this unity in duality is the ultimate 
aspect which reality presents.” 

There is no difference between this view and 
the teaching of the Vedanta, because it is taken 
from the Upanisads. The point of view of Fichte 
closely resembles that of Schopenhauer. About 
this, in page 138, Vol. IX, 9th Edition of the 
Encyclopaedia Britannica, there occurs the fol- 
lowing : ‘‘It will escape no one how completely 
the whole philosophy of Schopenhauer is contain- 
ed in the later writings of Fichte.” In the Bio- 
graphy of Schopenhauer it is stated that a copy 
of a translation of the Upanisads was always kept 
on his writing table. It was his Prayer Book. He 
has used the words ‘Maya' and ‘Nirvana’ in his 
own book on philosophy. As a result of the 
sublime sentiments of the Vedanta expressed by 
Goethe, Schopenhauer and others, in subsequent 
times many French and German scholars have 
been doing immense good to men by devoting 
themselves to the study of the Vedas and the 
Vedanta in original Sanskrit and by publishing 
those books. For a paltry monetary gain, many 



THEORIES ABOUT THE ATMAN 


415 


of these books on the Vedas, the Vedanta and 
the Upanisads have been sold by Indian Pandit 
families who were indifferent to their worth on 
account of their bias towards Western education. 
Now these books are to be found in the Libraries 
of Berlin, Paris, London, Tokyo, etc., but are 
hardly to be traced in India. 

Some even go so far as to say that the extensive 
propagation of the doctrine of Mayavada, — that the 
world is unreal, illusory and without any real entity 
or existence, — has brought about the downfall of 
India. The great Sankara, who rescued from 
the grasp of Buddhism the old Vedic religion that 
had almost disappeared from the country and made 
it real and revitalising, those saints who are the 
upholders of true religion in all crises of civilisation, 
and all those who have advised and taught people 
about the sublimity of “ Niskama Karma” or 
selfless service for the weal of the world by their 
own activities, are the “ Lions of the Vedanta 
Society has been thoroughly influenced and inspired 
in unprecedented ways by their clarion calls. Lord 
3ankaracharyya is the exponent of the Vedanta in 
the present Yuga and is the uncrowned king in the 
domain of true knowledge or knowledge of the 
Absolute. He established four monasteries in the 
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four centres of Bharatavarsa. He has ordained a 
course of set prayers and hymns for the spiritual 
uplift of those who are unable to grasp and concen- 
trate on the “ Knowledge Absolute”. He says, 
STRltcf WTf^JTct faR*ntrT 5* rffacf — ‘Non-duality 
in meditation is always to be practised but never in 
action.’ This statement was made by Acharyya 
Sankara in order to remove or dispel the grossness, 
inertness and confusion of those who are gross and 
inhert and those whose predominating spirit is 
‘ Tamas’. The practice and realisation of the 
Principle of Non-duality entail great difficulty and 
persistent steady effort. This is clearly expressed 
in the words of the Gita (12.5), 

— ‘The greater is the difficulty of 
those whose minds are set on the unmanifested 
and impersonal.’ That the great man of action — 
Swami Vivekanandaji — was himself firmly estab- 
lished on the bed-rock of the Vedantic Truth is 
evident from all the activities of his life. It is 
said of him, “ Hitherto, the three philosophic 
systems of Unism, Dualism and Modified Unism 
or Adwaita, Dwaita and Visistadwaita were 
regarded as offering to the soul three different 
ideals of liberation. On reaching Madras, how- 
ever, in 1897, Vivekanandaji boldly rl-im^d th~t 
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even the utmost realizations of Dualism and Modi- 
fied Unism were but stages on the way to Unism 
itself, and the final bliss, for all alike, was the 
mergence in One without a second.”* 

Therefore, it may be said that the Principle of 
Non-Dualism is not the cause of the downfall of 
India. The cause is to be found in something 
else. 

According to the ancient Indian ccncepticn of 
social order all workers of the human society come 
under four groups in the descending order of their 
importance ; — 

(a) Those that are to look after, the higher 
spiritual and ethical interests that make life worth 
living ; 

(b) Those whose duty it is to stop all forces of 
internal and external agression and thereby to guard 
against all dangers to social security ; 

(c) Those that work for securing all material 
resources of life by trade, commerce, industry and 
agriculture, and thereby keep up an economic 
balance and poise in society ; and 

(d) finally, those who are to offer their ser- 

* Vide My Master as / Saw Him. By Sister Nivedita. 
Third edition, 1933. Pages 299-300. 
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vices to the three orders mentioned above, in 
order to give them strength and full freedom to do 
their specific functions in society. 

The four orders are to be interdependent, each 
one contributing to the vitality of the other three. 
For it is by their co-operative functioning that a 
nation can thrive well. Each order owes its 
existence and its capacity to function and flourish, 
to the fact of its being an organic part of the 
Supreme Being described in the Rgveda, 10. 19. 1 
and 12 mantras. The realisation of that Perso- 
nality in everybody’s life should, according to 
the Vedic Ideal, be the summum bonum of all 
human pursuits here below. 

The Sruti says, — 

Know ye that one immanent and all-pervasive 
Being in whom the three worlds together with 
the entire world of mind and senses, function 
for ever. Give up all talks about the 
transitory phases of life. The realisation of the 
Immanent-Transcendent Absolute, or the Divine 
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Ground of all existence or Atman is the only bridge 
that leads to immortality.” This is the message of 
the Vedas as of all the saints of the world. 

All over India a band of workers from time 
immemorial has devoted their whole life for the 
propagation of the Vedic culture, for exploring 
higher mystic regions beyond the fleeting world 
of sense and thought, and through their influence 
the entire social structure has been revitalised horn 
age to age. Some of them were Sannyasins, who 
renounced the world only to serve humanity all the 
more from a higher impersonal plane ; some have 
chosen to live and move with the people, sharing 
their joys and sorrows but shedding lustre over 
all darkness and gloom of worldly life. They have 
all taught men the doctrines of real Work that 
liberates human soul from all bondage, of real Love 
that leads to self-surrender to God and selfless ser- 
vice to human society, and of real Knowledge that 
leads to the supreme state of non-action or beatitude 
or qrnf ’ — supreme renunciation of all 

actions. In the words of the Gita the three 
principles of Life, all in one, are thus expressed : — 


* ^ gt*Tt ^ 
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wfa ?r^: t 

rtfft Wf TRc^t ?r^WT*T H 

%: ^ a farnein fe»T?ra’?: i 
^i^rrfafV qTwt *pcrrasnfe*r^fa n ttige. 

The real cause of all the sufferings of the 
modern world is solely due to the lack of appre- 
ciation of these three basic principles of Lfe and not 
due to the doctrine of Adwaitism nor Mayavada. 
Our society is now ‘ ‘sweeping along an enormous 
mass of passions, interests and faiths, — -all jostling, 
pushing and merging into each other, boiling and 
frothing and eddying this way and that, dashing 
against the dyke of the old world” and finding final 
solace, abiding peace and safe refuge nowhere. 
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THE NAMES OF THE RGVEDIC RSIS 




[The figures in the bracket indicate the number of the mantra 
in tha Sukta.] 


Rsi 

Mandala 

Sukta 

Madhuchchharda 

I 

1-10 

Viiwamitra of Ku£ika clan 

9 

1 

Jeta Madhuchchhandasa 

... 1 

II 

medhatithi Kanva 

... 1 

1223 


9 

2 


8 

2. 32 

£unah$epa Debarat Vaiiwamitra 

... 1 

9 

24. 30 

3 

Hiranyastupa Angirasa 

... 1 

31 35 


9 

4, (9 

Kanva Ghora Angirasa 

. 1 

36 43 


9 

94 

Prakanva Kanva 

1 

44 50 


8 

49 


9 

95 

Savya Angirasa 

1 

51-57 

Nodha Gautama 

1 

58-64 


8 

fc8 


9 

93 

Parasara Saktya Vasistha ( grandson) 

... J 

65-73 


9 

97 

Gautama Rahugana 

1 

74-93 


9 

31 

Kutsa Angirasa 

I 

94.98, 101-115 

% 

9 

97 

KaSyapa Marlcha 

... 1 

99 


10 

91, 92, 113, 114 & 

Vrshagira Raja & hia sons 

... 1 

ICO 

Rjalva, Ambarlsa 

... 9 

98 

Sahadeva, BKayamana, Suradhana, 


Kakslvan, Dairghatamasa 

... 1 

1 16-126 

Bhavayavya Svanaja Raja and 

his 


Queen Romaia 

... I 

126 

Paruchchhepa Daivodaai 

... 1 

127-139 
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Rsi Mandala 

Pukta 

Dlrghatamasa Autathya Mamateya 
Agastya 'Mana- Kumbhayoni 

i 

14-164 

165-191 

Maitiavaruna 

i 

and his wife Lopamudra 

Grtsamada Saunaka Bhargava Angirasa 

i 

179 

1-3, 8-26, 30-43 

t£unahotra’s son* 

2 


9 

86 

Somahuti Bhargava 

2 

4-7 

Kurrna Gartsamada 

Aislrathi, the founder of the Kusika 

2 

27-29 

family 

3 

31 

Gadhi Kausika 

3 

19-22 

Devavata Devasrava Bharata 

3 

23 

Gadhi’s son Visvamitra Kausika 

3 1 

-12, 24-37,39-53, : 


10 

167 

Ghora Angirasa 

3 

36 

Prajapati Vaiswamitra 

3 

38, 54-56 

Vachya alias Prajapati Vachya 

3 

54 

9 

84 

Prajapati Paramesthi 

10 

129 

Rsabha Viswamitra 

3 

13, 14 

9 

71 

Kata Viswamitra 

3 

18 

Utkila Katya 

3 

15-17 

Jamadagni Bhargava 

3 

62 

9 

101 


9 

62 

jamadagm Bhargava 

10 

110, 167 

Trasadasvu Paurukutsa 

4 

42 


5 

27 


9 

110 

Purumldna * c , - . . 

AjamTdha > bauhotri ’ An ? ,rasa 

4 

8 

43,44 

71 

Vamadeva Gautama 

4 

1-41, 45-58 

Budhagavisthira Atreya 

5 

1 

Budha Saumya 

10 

101 

Kumara Atreya 

5 

2 

Kumara Agneya 

7 

101 

Kumara Yamayana 

10 

105 

Kumara Somaka Raja-Sahadevaputra 

4 

15 (7, 9, 10, 

Visa Jaraputra ,Jara' 

5 

3-6 

Vasuiruta Atreya 

5 

3 6 

Isa Atreya 

5 

7-8 

Paya Atreya 

5 

9-10 

Gaya Plata ' ... 

10 

36,64 

Sutambhara Atreya 

5 

11-14 
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Dharuna Angitasa 
Puru Atreya 
Puru Asiknlraja 
Mrkta Bah a ) -r . 

Dvita 5 A,rCya 

Dvita Astya 
Bahri Atreya 
Brbu Pani Sanjur Data^ 
Prayasvanta Atreya 
Sama Atreya 
Viswasama Atreya 
Dyumna ViswacharsanT 
Bandhu (Gopayana) 
Subandhu 
Biprabandhu 
Vasuyaba Atreya 
Trayaruna Traibrsna 

Aswamedha Bharata 
Biswavara Atreyl 
Gauri-Vlti $aktya (Vasi 
disciple Gopayana 

Babhru Atreya 
Babhru Raja 
Avasyu Atreya 
Gatu Atreya 


Sambarana, Manu’s father 
Prabhu Vasu Angirasa 

Atri Bhauma 


Atri Sarikhya 
Abatsara KaSyapa 

Sadaprina Atreya 
Pratifcsetra A‘reya 
Pratiratha Atreya 
Prati Bhanu Atreya 
Prati Prabhu Atreya 
Svasti Atreya 


Mandala 

Sukta 

5 

15 

... 5 

13. 16 

... 7 

8, (4) 19 13) 


18 

.. 

9 

103 

5 

19 

6 

45 (31) 

... 5 

20 

... 5 

21 

5 

22 

.. 5 

20 

5 

24 

... 10 

57-60 

5 

25. 26 

5 

27 

9 

no 

5 

27 

5 

28 

ms 5 

29 

... 9 

108 

10 

73,74 

5 

30 

... 8 

22(10) 

5 

31,75 

.. 5 

32 

irm- 

5 

33,34 

.. ? 8 

51 ( 1) 

... s 9 

101 (10.121 

... ' 5 

35.36 

9 

35.36 

5 

37-43,76 


77,83-86 

9 

86 

10 

143 

5 

44 

9 

53-60 

6 

46 

5 

46 

5 

47 

5 

48 

5 

49 

... 5 

30,41 
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Rii 

Mandala 

Sukta 

Syavasya Atreya 

... 5 

52-6!, 8 1,82 


8 

35-38 


9 

32 

Srutavid Atreya 

... 5 

62 

Archanana Atreya 

... 5 

8 

. 5 

63. M 
42 

Ratahavya Atreya 

65,66 

Yajata Atreya 

5 

67 68 

Uruchakri Atreya 

... 5 

69,70 

Bahubrkta Atreya 

.. 5 

71.72 

Paura Atreya 

.. 5 

73,64 

Sapta Badhri Atreya 

... 5 

8 

78 

73 

Satyairava Atreya 

... 5 

79,80 

Ebayamaiut Atr. ya 

... 5 

87 

Vttabavya Angirasa 

... 6 

15 

Suhotra Angirasa 

... 6 

31 32 

Sunahotra Angirasa 

... 6 

33,34 

Nara 

... 6 

35.36 

Sanju Barbasoatya 

... 6 

44-46,48 

Garga Bharadwaja 

... 6 

47 

Payu Bharadwaja 

... 6 

10 

75 

87 

Rjilwa Bharadwaja 

... 6 

q 

49-52 

98 

Bharadwaja Barhaspafya 

... 6 

1-14 16 30 37-43, 
48,53-74 

Rjiswa Ulijaputra 

... 10 

99 ('ll) 

Rji£wan 

... 1 

51 '5» 

Rdrafcha Varsagira 

... f 1 

100 

u 

116(16) 

VaSistha— the son of Maitrabaruni 


UrvaSI 

... 7 

1-100 


9 

90.97 

Pragatba Kanva 

... 8 

1,10,48,62-65 

Medhatithi Kanva 

... 8 

30.33 

... 9 

41-43 

Sa£wat? AngirasI (wife of Angira) 

... 8 

1 

Priyamedha Angirasa 

... 8 

2,68,69,87 


9 

28 

Debatithi Kanva 

... 8 

4 

BraKmatithi Kanva 

... 8 

5 

Vataa Kanva 

... 8 

6,11 

Vatsa Asrneya 

... 10 

187 

Punarvatsa Kanva 

... 8 

7 
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Rsi 

Sadhwamfa Kanva 
Sa£akarana Kanva 
Parvata Ki'nva 
Narada Kanva 

Gosukta ) v- - 
Afrwasukta V ^"vayana 

Iimgbithi Kanva 

Saubhari Kanva 

BiSwamana Baiyaswa Angirasa 

Nlpatilhi Kanva 

Nabhak Kanva 

Manu Vaivaswata 

Manu Savarni 

Manu Apsa^a 

Manu Sambarana 

Manu Prajapati 

Manu Rochisa 

Vasu Bharadwaja 

Birupa Angirasa 

Trisoka Kanva 

Baia Aswaputra 

Trita Aptya 


Pustigu Kanva 
Surustigu Kanva 
AyG, son of Pururaja 
Ayu Kanva 
Ayu Manu 
Madhya Kanva 
Matar swa Kanva 
Krga Kanva 
Prsadhra Kanva 
Suparna K?nva 
Suparna Tarksya 
Bharga Pra^atha 
Kali Pjajrtba 
Matsya Samada 
Puruhapma Angirasa 
Suditi Aneirasa 
Haryata Pragatha 
Gcpabana Afreya 
Ktuiimti Klnva 
Kritau Bharga va 


Mandala 

Sukta 

... 8 

8 

... 8 

9 

... 8 

12 

... 8 

13 

9 

1 04, 1 05 

... 8 

14,15 

... 8 

16 17,18 

. . 8 

19-22, 103 

8 

23-26 

... 8 

34 

8 

39-42 

... 8 

27-31 

... 10 

62(16) 

... 9 

106 ‘7-91 

... 9 

101 

... I 

31 4) 

... 8 

34 (16-18) 

... 9 

8082 

.. 8 

43, 44 75 

8 

48 

... 8 

46 

1 

105 

8 

47 

9 

33, 34. 10-2 

10 

1-7 

8 

50 

8 

51 

... 8 

15 (5) 

... 8 

52 

I 

96 (2i 

... 8 

53, 57, 5R 

... 8 

54 

.. 8 

55 

... 8 

56 

8 

59 

... to 

147 

... 8 

60, 61 

... 8 

66 

.. 8 

67 

8 

70 

... 8 

71 

... 8 

72 

... 8 

73, 74 

. . 8 

76-78 

.. 8 

79 
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Rsi 


Mandala _ Sufeta 


Ekadyu Naudhasa 
Kisidi Kanva 
Usana Kavya 

(Crsna-Ghaura Angirasa Devaklputra 

Bisvaka-Krsnaputra 
Krsna Dasyu 
Dumnlka Vasistha 
Nrmedha } t . . 

Purumedha I ^ng.rasa 
Apala AtreyT 

(Srutakaksa or Sukaksa Angirasa 
Binda or Putadaksa 

Tirasri Angirasa or Dyutana Maruta 

Reva KaSyapa 

Nema Bhargava and Indra 

Prayogaraja or Agni Pavaka 

Asita ) ir-i 

Devala < Ka^yapa 

Drdhacliyuta Agastya 
Idhmavaho Darsyaiyutra 
Rahugana Oautama’s father 
Brhanmati Angirasa 
Ajasya Angirasa 

Kavi Bhargava 
Uchathya Angirasa 
Uchathya Raja 
AmahTyu Angirasa 
Nidhruvi KaSyapa 
Bhrgu Baruni 

Baikhanasa 

Saptarsi 

Renu Baiswamitra 

Harimanta Angirasa 
Pavitra Angirasa 
Bena Bhargava 

Bena, Prithu’s father 


8 

8 

8 

9 
8 

10 
8 
8 
8 
8 
9 
8 
8 
8 
9 
8 
8 
8 
8 
9 

9 

-9 

9 
8 
8 

10 
9 
8 
8 

9 
9 
9 

10 

9 
9 

10 

9 

10 
9 
9 

9 

10 
8 


80 
81-83 
84 
87 89 
85, 86 
42 44 
86 
96 'Hi 
87 

89, 90, 98, 99 
27, 29 
91 - 
92, 93 
94 
30 
95, 96 
97 
100 
102 
5-24 

25 

26 
37, 33 
39, 40 

44 46 
67. 68 
47-49, 75 79 
50, 52 
46(28) 
61 
63 

65 

19 

66 

67, 107 
137 
70 

89 

72 

67, 73. 83 
85 
123 
9 <10j 
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Mandala 


Aktsla Masa 1 

Sikata Niva ran! [■ 
Prsni Aja J 

Pratardana Daivadasi 


Vasistha 


Indra Pramati \ 

Vrsagana I 

Manyn [■ Vasistha 

Upamanyu ' 

Vyaghrapada j 

Sakti 

Karnasrut 

Mrdika Vasistha 

Vasukra 

Rebha &')«■. 

Sunu \ Kaiya ? a 

Andhrl & SyavaSvi 
Yayati Nahusa ^ 

Nahusa Manava [ 

Manu Sambarana C 
Prajapati ) 

Sikhandinl Apsarasa Kaiyapa 
Agni Chaksusa ] 

Chaksu Manava > 

Manu Apsava j 
Chaksu Sauryya 
Uru Angiiasa 
Ordhva S a dm an a ) T 
Krtayasa j Angirasa 

Rnanchaya Raja 
Dhina and 
Aiswara Agni 
Ananata Paruchchhepi 
Sisu Arigirasa 
Triiira Twastrputra 
SindhudwTpa Ambarisa 
Yam! VaivaswatT 
Habirdhana Angiputra 
Vivas 'an Aditya 
Yama Vaivaswata 
^3nkha Yamayana 
Damana Ya r ayana 
Deba^rava Yamayana 
Sarikusuka Yamayana 
Mathita Yamayana 


| Angirasa 


99, 100 
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Rsi 

Mandala 

Sukra 

Bimada Aindra or \ 

Basukrt Prajapatya or \ 

Sukra J 

Basukra Aindra 

. . 10 

20 26 

... 10 

27, 28, 29 

Kabasa Ailusa 

... 10 

30 34 

Aksa Maujavan 

... 10 

34 

Lu$o Dhanako 

... 10 

35, 3t> 

Abhitapa Sauryya 

... 10 

37 

Indra Muskavan 

... 10 

38 

Ghcsa Kanchlvatl 

... 10 

39,40 

Subasta Ghoseya 

... 10 

41 

Batsapribhala Nandana 

... 10 

45, 46 

Saptagu Angiraga 

... 10 

46 

Jndra Baikuntha 

... 10 

48-50 

Agni Sauchika and the Devae 

... 10 

51-53, 79, 80 

Brhaduktha Vamadevya 

... 10 

54-56 

Navanedista Marava 

... 10 

61 , 62 

Basukarna Vasukra 

... 10 

65, 66 

Sumitra Badhryaswa 

... 10 

69,70 

Sumitra or Durmitra Kautaa 

.. 10 

105 

Brha«*pati Angiraga 

... 10 

71 

Brhnspati l aukva 

... 10 

72 

Sindhuksit Praiyamedha 

... 10 

75 

Jar at Kama Airavata 

... 10 

76 

Syumarasmt Bhargava 

... 10 

77,78 

Sapti or Jambhava 

... 10 

79 

Viswakarma Bhaubana 

... 10 

81.82 

Manyu Tapasa 

... 10 

83,84 

Savitri Suryya 

... 10 

85 

Brsakapi IndrapatnT 

... 10 

86 

Muradhanv&n Aflgirasa or } 

... 10 

88 

Vamadevya 5 

Narayana 

... 10 

90 

Aruna Baitahavya 

.. 10 

91 

Saryyafa Manava 

... 10 

92 

Talva Partha 

.. 10 

93 

Arbuda Kadraveya 

... 10 

94 

Pururava Aila Urva$T 

... 10 

95 

Baru Angirapa 

... 10 

96 

Sarvahari Aindra 

... 19 

97 

Bhisag Atharvan 

... 10 

97 

Devapi Arsti«ena 

... 10 

98 

Bamra Vai^hanaaa 

... 10 

99 

Dubasyu Bandana 

... 10 

100 

Mudgala Varya^wa 

... 10 

102 

Apratirata Aindra 

... 10 

103 
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Astafca Vaiswamitra 
Bhutasa Kasyapa 
Divya Angirasa 
Daksina or Prajapatya 
Pant and Sarama DevaiunI 
Juhu Brahmajaya 
Ordnvanava Brahma 
Astadamstra Bairupa 
Nabha Prabhedana Bairupa 
Sata Prabhedana Bairupa 
Saahri Bairupa 
Gharma Tapasa 
Gharma Sauryya 
Upasiuta Brstihabyaputra 

Bhiksu Angirasa 
Uruksaya Amahlyava 
Laba Airdra 
Brhaddiva Atharvana 
Hiranyagarbha Prajapatya 
Chitramaba Vasistha 
Agni and Varuna 
Vena 

Vagambhrni 

Kulmaia Ba hisa ^ailusl > 
Ranho*muk Vamadevya > 
Kusikn Saubhara or ) 

Ratri Bharadwaji 5 

Bihavya Angirasa 
Yajna Prajapatya 
Suknti Kaksivata 
^akaputa Nnnedhaputra 
Sudasa Paijavana 
Mandhata Yauvanaswa 
Juti, Vatajuti, 

V iprajuti j 

Vrisanaka ! n-*„ 

Kankra^a \ BatS 

Estasa, Rsya£rnga i 
Kesina 

Aiiga Airva (Ura Putra's 
Biswabapu Gandharva 
Agni Pavaka 
Agni tapasa 


} Batarasana 


Mandala 

Sukta 

... 10 

106 

... 10 

106 

... 10 

107 

... !0 

107 

... 10 

107 

... 10 

109 

... 10 

ill 

,. 10 

111 

... 10 

112 

... 10 

113 

... 10 

1(5 

... 10 

114 

... 10 

181 

... 10 

115 

... 10 

1 '9 

... 10 

117 

... 10 

118 

... 10 

! 19 

... 10 

120 

... 10 

121 

... 10 

122 

.. 10 

124 

... 10 

123 

... 10 

125 

10 

126 

... 10 

127 

... 10 

128 

... 10 

130 

... 10 

131 

... 10 

132 

... 10 

113 

... 10 

134 

... 10 

136 

. . 10 

138 

... 10 

139 

... 10 

140 

... 10 

141 
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Rsi 

Jarita, Drona, j 
Sarisrkya J Sainga 

S»ambamitra ) 
Urddnvakisana Yamayana ( 
Suparna or Taiksyaputra ) 
Indian! 

Debamuni Airammada 
Suved* Sairlsi 
Prithu Bainya 
Archana Hairanyastupa 
\1rnka Vasistha 
Sraddha Kamayan! 

Sasa Bharadwaja 
Indramatara Devajamaya 
Yam! 

Sirimbiiha Bharadwaja 
Keiu Agneya 

Bhubana Aptya Sadhana or 
Bhaubana 
Chakiu 3aurya 
5achl Pauiomi 
Puiana Vaiswamitra 
Jaksma Nasana Prajapatya 
Raksoha Brahma 
Bibrha K syapa 
Pracheta Arigirasa 
Kapota Nairta 
Rsabha Bairaja or Sakkara 
Anila Ba ayana 
Savara Kakslvata 
Bibhrat Suiyya 
Ita Bhargava 
Sainvarta_ 

Bhiuba Angtrasa 
Abhiharta Angirasa 
Oiddhvegrava Arbudaputra 
Sunu Rbhuputra (Arbhava; 
Pa^arga Prajapatya 
Aristanemi Tarksya 
Sibi UsTnara ] 

Pratarddana KaSIraja ' 

Basumana RohidaSya J 

jaya Aindra 
Pratha Va*istha 
Sapratha Bharadwaja > 

Chama Suryya j 


Mandala 

Sukta 

... 10 

142 

... 10 

144 

... 10 

145 

... 10 

146 

... 10 

147 

... 10 

h9 

... 10 

149 

... 10 

150 

... 10 

151 

... 10 

152 

... 10 

153 

... 10 

154 

... 10 

155 

. 10 

156 

...JO 

157 

... 10 

158 

... 10 

159 

. 10 

160 

.. 10 

161 

... 10 

162 

.. 10 

163 

.. 10 

164 

.. 10 

165 

.. 10 

166 

... 10 

168 

.. 10 

169 

... 10 

170 

. 10 

171 

... 10 

172 

... 10 

173 

... 10 

174 

... 10 

175 

... 10 

176 

... 10 

178 

... 10 

178 

.. 10 

179 

. 10 

180 

... 10 

181 
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Rsi 

Mandala 

Sukta 

Tapufmuidha Ba haspa'ya 

... 10 

182 

Prajabana Pia apa ya 

... 10 

183 

Twasta. Bisnu Prajap tya 

... 10 

184 

Satyadhrti naruni 

... 10 

183 

U.a Ea.avana 

... 10 

186 

Batsa Agneya 

... 10 

187 

3yena Agneya 

... 10 

188 

Sa parajnl 

... 10 

189 

Aghamarsana Madhuchchhanda 

.. 10 

190 

Sambanana Aiighasa 

10 

191 


THE RSIS OF THE SAMAVEDA 

Most of the mantras of the Samaveda are taken from the Rgveda 
therefore ihe names of the Rsis of those Ssmavedic mantras are found 
>n .'he Rgveda i'seli Only these names, which do not occur in the 
Rgveda hut are found only in the Samveda are given below: — 

Nakula, R:a, Trssadasyu, Sampata Gaura. Rnaba, Puskala. Agm, 
Samhita, Saka, AndhTgava, Sakamaswa, Rebha, Grhapati, Agni, 
Yavista, A/unksahi, K^madeva, Trnapani, Skambha, Gayarri, Bharea- 
huti Somi, £ub; akaksa, Dadhlchi (Dadhyan , Atharvan, Abhipada 
Uddaia, Aswinau Va'.vaswaia, Rnachaya Sakti, Mar.u Samvarana, 
Samati, Chita, Abasta Atreya 

NAMES OF THE RSIS OF SUKLA YAJURVEDA EXCLUDING 
THOSE FOUND IN THE RGVEDA 

Angirasa, Susiuta, Yainavalkya, Asuri, Aurnavabha, Sakalya, 
Vaikhanasa, Kusuru! indu Auddalaki, Dadhikrava, Varuna Kundrl, 
Puroc.ha, iVLyobhuh, Somaka, Chrtra. Kumara Harita, Vidhrti, Galava, 
Abhuti Haima.archr, Aswataiaswi, Kaurdinya Vidarbhi, Ksmadeva. 
Yajna Pu usa, Vifwarupa. Lausaksi, Ramyaksi, Praduraksi, Saraswatl, 
Uttaranara/ana, Swayambhu Brahma, Medhekama, Srikama, SunTti, 
Sflchika Daksa, Medha, Ahgira. Atharvan and Sivasankalpa. 

THE NAMES OF THE RSIS OF THE K.RSNA YAJURVEDA 

Kusurubindu Auddalaki, Sandamarka (preceptor of the Asuras), 
Ira Manavl, P.ahlsda Kayadhava, Virochana, Kalakanja, Nachiketa, 
Babara Pravshani, Sarva^ent Suchikanya, Varaha Achakaya, Susabarsoa, 
Ahina ASw attha, Janaka Vardeha, Amha Aruni, Aruna Upavesa- 
Putra, F.tasa, Sarparajiii Kadraveya, Suryyaswa, Urbafs, Pururava, 
King Bharata. Visnu Vamana, Aham-mucha, Kratujit Jan. krta, V iswa- 
rupa Twasra (Purohira of the Devas), Taittiri (frem his name the 
Krsna Yajurveda is called by the name of Taittiriya Samhita), Usara, 
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Kavya (Guru of the Asuras), Upavesa and his son Aruna, Uddalaka 
Aruni, Swetaketu Aruneya, Aurva Bhrgu, Suparna, Rsi Aruna, Pulas- 
tya, Kavasa, Suparna Garutman, Yajnasena Chaitrayana, Sumlkarna, 
Sagara, Udarika Saulwayana, Smjaya and the Saudasas (the sons of 
Sudas). 


THE NAMES' OF THE RSIS FOUND^IN THE 
AIT ARE Y A B^AHMANA 


Aikada^aksi 

Manutantavya 

Nagablna 

JanaSruteya 

Aiksnaka Bedhasa Hariichandra 
RohidaSwa Mahabhiseka 
Ayasva-Adhwaryyu 
ViSwamitra Hota 
V asistha-Brahma 
Suchivrksa Gopayana 
Brddhadyumna Avipratari-putra 
Rathagrtsa Vrddhadyumna-putra 
Sutwana Kairisi Vargayana raja 
Maitreya Kausayeba 
Bhutavlragana Purohitagana 
Nagaravasi JanaSruta-putra 
Upabi Jonasruteya 

Devabhaga Bidhisruta-putra 
Babhru Atreya 

Babhravya Babhru-putra 
Ginja Babhru-putra 
Babhravya Kapileya 
Devarata Vaiiwa-mitra 


Nabhanedista Manava 
Budila A5wataraswi, 
Satyakama Jabaia, 


Uddalaka Aruni, } 

Saujata Arahli, | 

Aptya Devagana, ? 

Udamaya Atreya, ) 


Kausitaki Sankhayana (Yama- 
yana Sankha) 

Vrsasusma Jatukarnyabatabat 
Bi£wantara Sausasman RajS 
Rama Margaveya Syaparna 
Sarpisa Batsi Batsaputra 
Ajigarti Sunahsepa 
Etasah 

Prat pa Pratisattuana Raja 
Sanasruta 
Arindama 
Kratuvit Janaki - 
Abhyagni AitaSayana 
Pankslt Janamejaya 1 
Raja, Tura | Maha- 

Kav aseya Rsi J bhiseka 

Narada Parvata 
Phlma Vidarbhaja 
(NaIa-Damayant T ?, 

Narada Parvata 
Bhagnajit Gandhara- 
raja 

Narada Parvat ^ 
Ambasthyaraja > t» 
Satahavya Vasistba, j 
Atyarati, Janantapi r ,, 

Raja I 

(This Atyarati slew Amitra* 
tapana Saiva Susmin) 
Brhaduktha Vamadevya "> ,, 

Durmukha Panchalaraja ( 
Sattwasenabhoja & bis sons 
Savara, Pulinda, 

Pundra andMutiba became out- 
castes in the Andhra country 
of the Deccan on account of 
a curse of Vilwamitra. 
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Angara ia Vairochana } 

Dlrghatama Mamateya f 

Bharata Dausmanti i 

Sambarta | »» 

Muruttaraja ) 

Kasyapa f 

Viswakarma Bhauvanaraja 5 

Parvata Narada ? 

Yudhanirausthi Augraseniya ) 
Chyavana Bhargava 7 » 

•Sarjyata Manava raja 5 


Somasusmana BajaiatnayanI 
Satanika Satrajita Raja 
Narada Parvata 
Somakasahadevyaraja 
Sahadeva Sanjaya 
Vasistha 

Sudasa Paijavana 

Hiranyadat Vidaputia 

Priyamedha 

Dalva or Darbha-Kesina 


Glousa, a contemporary of 
Buaila 

Vamadeva popularised the 
Sampata Sukta of which 
Viswamitra is the Rsi. 
Larigalayana Maudgalya of the 
Viswamitra Bharata family. 


Renu Y 

Brsabha l Biswamitra’s 

As i aka ( sons 

Madhuchchhands J 

Ula Vatayana 

Ula Vasnibrddha 

lianta (Kavya) 

Sikhandin Yajnasena 
Apsarasa Siknandini 
Vrsasusrna Jatukarnya Vatavat 
Aivavasu 

Suyajna Sarikhayana 

(In the Aitareya Aranyaka) 

Basukra Brahma 


THE NAMES OF THE RSIS IN THE KAUSITAKI BRAHMANA 


Alikayu 1 
Vachaspati | In Naimisa 
Jatukarnya_ J 
Svetaketu Aruni 
javala 

Anas) Mauna 

Aim tsar a Kafyapa 

Hiranyadat Vida-putra 

Mahidasa Itara-putra 

Mandukeya Manduka-putra 

Maksavya 

Agastya 

Suravira Madukbya-putra 


Sakalya 

Hraswa Nandukeya 
Tarksa 

Kauntharavya 

Chanda— of the Panchala country 
Sthavira Sakalya 
Badhya (Badhya-putra) 

Krsna Harlta 

ICSvaseya 

Puruvasu 

Galava 

Jatukarna Agnibtsyayana- 
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Dr. WINTERN1TZ ON THE VEDAS 

BASANTA KUMAR CHATTERJEE 
(Reprinted from “ Calcutta Review,'' September, 1935) 

The “ History of Sanskrit Literature " by Dr. Winternitz has been 
translated into English and published by the University of Calcutta. 
The book contains many serious mistakes about the Vedas which 
have been examined below at some length, partly because Dr. 
Winternitz is one of the most famous oriental scholars and pattly 
because similar mistakes have been made by other western scholars 
also. 

In page 76 ' he refers to “ polytheism of the Vedic Indians." But 
the religion of the Vedic Indians can never be regarded as polytheism. 
It is undoubtedly monotheism, Polytheism is the doctrine of many 
independent gods controlling different departments of the world. If 
the gods are not independent, hut all subordinate to one supreme 
ruler of the heaven and the earth, the doctrine must be called mono- 
theism. The idea of *' God as a supreme sovereign power reigning 
over many minor gods " has been called by Mr. Henry Stephen as the 
monarchical form of monotheism ( “ Pi oblems of Metaphysics," pages 
264 and 265). 1 he Vedic conception is different from the monarchic 

form of monotheism in as much as, according to the Vedas, the minor 
gods have been created by the Supreme God out of Himself and 
ultimately merge into Him. As we shall show below these minor 
gods have not even an independent existence apart from the Supreme 
God. The doctrine can therefore never be regarded as polytheism. 

According to the orthodox view, we must make a comprehensive 
survey of the Vedas as a whole if we want to form a correct idea oi 

* The references to pages in this article are to the 1927 edition of 
the translation published by the Calcutta University, 
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the Vedic doctrines, if we frame our conclusions on isolated passages, 
the conclusions are likely to be wrong. Now it is well known that 
the Upanisads are a part of the Vedas. Dr. Winternitz also accepts 
it. Hence in order to arrive at the correct conclusion on the question 
whether the doctrine of the Vedas is polytheistic or monotheistic we 
should take into account what the Upanisads have to say in the 
matter. More so, because while the other portions of the Vedas deal 
mostly with sacrificial ceremonies, the Upanisads deal principally 
with the nature of God. It is very clearly stated in the Upanisads 
that there is one God from whom the universe (including minor gods) 
issues, and into whom the universe merges. This certainly is not 
polytheism. Western scholars are however fond of speculating on 
the doctrines of the Vedas without reference to the Upanisads. 
They do so because the Upanisads were composed at a later age than 
the other portions of the Vedas. Even though the Upanisads were 
composed at a later period, they contain the elaboration of the 
doctrines which are to be found in the other portions of the Vedas. 
It is also to be remembered that many portions of the vedas are 
lost. Thus Patanjali speaks of 21 branches of the Rgveda, 100 
branches of the Krsna Yajurveda, 15 branches of the Sukla Yajurveda, 
1,000 branches of the Samaveda, 9 branches of the Atharvaveda 
(Mahabhasya 1-1-1). But there are now extant only I branch of the 
Rgveda, 4 branches of the Krsna Yajurveda, 1 branch of the Sukla 
Yajurveda, 3 branches of the Samaveda and 2 branches of the 
Atharvaveda. The extant texts are thus only a very small fraction 
of the original. Reference to the numerous branches of the Vedas 
(now no longer existing) is also found in the Visnupurana (part 3, 
chapters 4 to 6) . There are also other proofs of the disappearance 
of some portions of the Vedas. In the 3rd chapter of the Adiparva 
of the Mahabharata it is stated that when Upamanyu became blind 
he prayed to the twin gods AswinI with some Vedic hymns. The 
Vedic hymns uttered by Upamanyu are quoted in the Mahabharata. 
But these hymns cannot be found in any of the texts of the Vedas. 

It is clear that Vedic texts containing Upamanyu’s hymns have now 
been lost. Many other texts have been similarly lost. It is quite 
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possible that those doctrines of the Upanisads which ale not found 
in the extant texts cf the Vedic Samhitas might have existed in the 
texts which have disappeared. We cannot therefore accept as flawless 
the arguments frequently used by Western scholars that because a 
particular doctrine of the Upanisads is not found in the extant texts 
of the Vedic Samhitas, therefore it was of later origin. 

From what hits been said above it follows that even if no reference 
to the doctrine of monotheism is to be found in the Rgveda Samhita 
it cannot be concluded that the doctrine of monotheism which is 
found in the Upanisads is of later origin, for it is quite possible that 
there might have been references to this doctrine in the portions 
of the Samhitas which have been lost. But it is not a fact that there 
is no reference to the doctrine of monotheism in the Rgveda Samhita. 
As will appear from the passages quoted below there is ample 
reference to this doctrine in the Rgveda Samhita. There is therefore 
absolutely no justification for characterising as polytheistic the doctrine 
of the Vedas. We now proceed to quote some passages from the 
Rgveda Samhita in which there is clear reference to monotheism. 

qtfi t%HT 

("Rgveda Samhita 2-3-32). , 

" Brahmins call that One Being by various names, e.g., Agni, 
Yama, Matarifwa.‘ 

In the Hiranyagarbha Sukta (Rgveda Samhita, 10-121) the following 
lines point undoubtedly to monotheism : — 

-sqm* iw spa ^*t: 

“ Whose commands are obeyed by the gods.” 

f? Trar amtfr 

“ By His Majesty, He was the One King of the universe.” 

Who was the God of all the gods.” 

The following lines are quoted from the Purusa Sukta of the Rg- 
veda Samhita (10-90) 
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“All this (that exists), all that existed, all that will exist is the 
Purusa (God).” 

=3^1 jprflT tj€fsTiT?m 

m’oi? 

"The Moon was born from his mind, the Sun from his eyes, Indra 
and Agni from his mouth, Vayu from his Prana.” 

(Here the Moon and the Sun refer to the gods, as they are men- 
tioned in the same category with Indra' . 

Again in the Rgveda Samhita 10-82 occurs the following:- — 

-ft *r: fatiT xTrsjri? 5fT fStiTrfT - 

f%^r i 

f^nr snwi qur 

“ Who is our father and our creator, W'ho kn ows all the worlds. 
Who bears the names of various gods but is ONE." 

In the (Rgveda Samhita 10-129) occur the following 

a ssages 

^Rl^trT rf?3f 

‘(At the time of the Pralaya) nothing existed except that ultimate 
principle (Brahma), who existed as One with Swadha (Maya).” 

“ Gods were created after the creation of the material world.” 

The above passages make it clear that as regards the Supreme God 
and the minor gods, the doctrine of the Rgveda Samhita is the same 
as that of Upanisads. The doctrines of the Rigveda Samhita cannot 
therefore be called polytheism. It is undoubtedly monotheism. 

It is not that Dr. Winternitz has not noticed any of the passages 
quoted. Thus he writes (on page 100), “ In most of the philosophical 
hymns of Rgveda the idea certainly comes to the loreground of a 
creator who is named now Prajapati, now Brahtnanaspati, or Brhaspati, 
but who is still always thought of as a personal god. 
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“ ...... Already in the hymns the great idea of Universal Unity is 

foreshadowed, the idea that everything which we see in Nature and 
which the popular belief designates as gods, in reality is only the 
emanation of the One and Only One,” He then gives the English 
translation of the first verse quoted by us above. But he does not 
make it clear how the doctrine of the Vedas is still regarded by him 
as polytheism. It seems that the learned Doctor in upholding his 
theory that the Vedas are polytheistic has not only rejected the entire 
Upanisads but also those portions of the Samhitas in which there is 
clear indication of monotheism It is needless to say that the method 
adopted by him is not the proper method. 

Again Dr. Winternitz says (pages 78 and 79) : “ Of the dismal 

belief in the transmigration of soul there is in Rgveda as 

yet no trace to be found.” This however is not correct. In the 
Mantras 

^ w gw. and TOifhr 

(Rgveda Samhita 3-5) the Rsi Vamadeva speaks of his previous birth 
in which at the time of famine he cooked the entrails of the dog. 
Dr. Winternitz has himself (on page 97) given the English translation 
of a verse in Rgveda (X, 16, 1-6) which contains the following words 
addressed to the departed spirit at the time of cremation : — 

Go as thy merit is, to earth or heaven, 

Go, if it be thy lot unto the waters ; 

Go, make thine home in plants with all thy members.” 
This passage also refers to the doctrine of rebirth as it is meant that 
the soul will be born again on the earth or as an aquatic animal or as 
a plant, according to his “ merit.” 

Dr. Winternitz has start? d a curious theory that the philosophical 
doctrines of the Upanisads owed their origin to those persons of the 
Vedic times who did not believe in the various gods mentioned in 
he Vedas nor in efficacy of sacrifices offered to the gods. He says, 
“We have seen how in some hymns of the Rgveda doubts and 
scruples already arose concerning the popular belief in gods and the 
priestly cult. These sceptics and thinkers, these first philosophers 
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of ancient India, certainly did not remain isolated ” (pages 226, 227). 
It will appear however from the passages of the Rgveda Samhita 
quoted above that in those passages in which there are references to 
the Supreme God, the existence of minor gods is not denied. In the 
Upanisads also the existence of minor god3 is nowhere denied, nor 
is the efficacy of sacrifices in attaining heaven ever questioned. The 
point of view of the Upanisads is that the minor gods do exist and 
that Vedic sacrifices do ensure a transition to heaven after death, but 
as the gods are destroyed at the time of Pralaya (universal destruction) 
and as residence in heaven as a result of performing sacrifices, is 
for a limited period only (after which the cycle of birth and death 
begins again), it :s not wise to hanker after heaven by performing 
sacrifices, and one should try to attain Brahma so as to secure ever- 
lasting happiness. The following passages in the Upanisads are 
often quoted in treatises on Vedanta as the starting point in the quest 
of knowledge of Brahma : 

qrfifatol 

fChandogyopanisad) , 

“ Just as the fruit cf action in this world gradually wears out, so 
also the heaven attained by merit (i.e., sacrifices, etc.) wears out,” 

(Mundakopanisad). 

** Considering the mature of the) afterworlds which can be attained 
by action fi.e., sacrifices, etc.) the Brahmana should have no attach- 
ment for them, knowing that the infinite cannot be attained by means 
of action. To know That ithe infinite Brahman he should approach a 
worthy preceptor. ” 

Moreover, when a person is in quest of Brahman he is not to give 
up sacrifices. On the other hand, it is necessary that, along with 
the contemplation of Brahma, he should also perform the sacrificial 
ceremonies which are prescribed for him But he should do so 
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without any desire for attaining heaven as a result of those sacrifices. 
Performance of the ceremonies is necessary in order to purify the 
mind. As a result of sins performed in this birth or in previous 
births, the mind of a man is generally impure. So long as the 
impurities are not removed, lessons on Brahma which the pupil 
receives from his preceptor will not be effective. It is therefore 
necessary to perform sacrifices so that the mind may be purified and 
made fit for the reception of the knowledge of Brahman. That this 
is the doctrine of the Upanisads is clear from the aphorism f% 

(Brahmasutra 3, 4, 26). 

The Isa-Upanisad clearly lays down ; — 

^45%^ wifa r: i 

“ One should perform the prescribed acts and wish to live a hundred 
years.’ Dr. Winternitz is therefore wrong when he says that 
according to the Upanisads “in order to attain the highest object 
^Brahman) it is necessary to give up ajl works, good as well as bad 
(page 260 ). It should be remembered that after Janaka performed 
the, sacrifice there was philosophical discussion among the priests and 
other Brahmanas and that in the Kathopanisad, Yama at first taught 
Nachiketa how to perform the sacrifice and then imparted to him the 
knowledge of the Brahman, 

On page 97 to 99 Dr. Winternitz mentions what he thinks to be 
instances of “ doubts as to the power even as to the existence of gods 
in order to support his theory he says that persons who entertained 
such doubts began the speculations which are to be found in the 
Upanisads. But there is nothing in the hymns 11, 12 and VIII, 100 
of the Rgveda (which are referred to by him in this connection) to 
indicate that the persons who doubted the existence of gods had 
anything to do with the speculations in the Upanisads. The sceptics 
are no doubt mentioned. But it is not stated (nor even hinted^ that 
these sceptics were philosophers. On the other hand it is stated 
definitely that they were wrong. Dr. Winternitz is also unsuccessful 
in his attempt to interpret the Hiranyagarbha Sukta (Rgveda X, 12b 
as indicating ** scruples concerning the plurality of the gods in 
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general” and '‘doubts whether indeed there is any merit in 

sacrificing to the gods. ” He says in this connection ‘‘Thus in the 
hymn (Rgveda X, 121) in which the Prajapati is praised as the 
creator and preserver of the world and as the one god, and in which 
the refrain recurs in verse after verse ‘ Which god shall we honour 
by means of sacrifice?’ there lies hidden the thought that in reality 
there is nothing in all the plurality of the gods and that the one 
and only god, the Creator Prajapati, alone deserves honour.” We 
have already quoted two lines from this Hiranyagarbha Sukta in 
which it is stated that the other gods obey the commands of Prajapati 
and that the other gods were created (by Prajapati) after the creation 
of matter. Though the existence of the other gods is thus clearly 
mentioned it is strange that Dr. Winternitz concludes that according 
to this hymn Prajapati is “ the one and only god ” and that other 
gods do not exist The refrain in the successive verses 

has been translated by him as f< which god shall we honour 
by means of sacrifice?*’ Sayanacharyya has however interpreted the 
line as meaning ' f We shall offer sacrifice to the god Prajapati.” 
There can be no doubt that Sayana’s interpretation fits in with the 
context better. Then again. Dr. Winternitz fancies that " scepticism 
finds its most forceful expression in the profound poem of the Creation 
(Rgveda X, 129).” This is the famous There is 

however not the least trace of scepticism in this hymn. The substance 
of this hymn is that at the time of gqfq- (universal destruction! there 
was nothing except God, and that the universe (including the minor 
gods) was created afterwards. There is no mention whatever that 
the many gods are a myth or that sacrifices should not be made to 
them. The idea that the gods do not exist at the time of jftSfTj 
must not be mistaken as a doctrine of scepticism. It may be men- 
tioned that the learned doctor s interpretation of the word Kama 
occurring in this hymn as meaning ft sexual desire” is grotesque. 
This hymn describes the world as non-existent, God alone existing, 
and even He remaining “without breath" and therefore 

without body. In that state, to sjty that God had “sexual desire” 
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is absurd. The word has been interpreted by Sayana as “ desire of 
creation This is ihe natural, and the only possible 

interpretation. Schopenhauer and Deussen have taken practically the 
same interpretation, as they hold that the word means “ will/’ 

Winternitz does not give any reason why he has rejected the 
interpretation given by Sayanacharyya and accepted by Schopenhauer 
and Deussen. On the other hand he twists another passage of the 
h>mn to mean that in this Kama ** the wise searching in their hearts 
have by meditation discovered the connection between the existing 
and the non-existing. ’ We wonder what searching of hearts by wise 
people is necessary to discover that sexual desire is the cause of 


progeny. Sayanacharyya has explained the passage to mean that the 
' SlSe searching in their hearts” have realised that even in the 
'• nothing ” which existed at Pralaya there lay the seeds of future 
creation in the form of the which is the result of the action of 

all beings in the previous creation. It may be added that throughout 

resi of the hymn there is not the least reference to any sexual 
de *ire or act. 


Prom what has been said above it will be clear that in the following 
passage (on page 23b Dr. Winternitz has given full play to his fancy 
and that there is not the least support in the Vedas for the theories 
enunciated herein ; 


h_n the Brahmanas were pursuing their barren sacrificial 
> o.ner circles were already engaged upon those highest 
_ e tions which were at last tieated so admirably in the Upanisads. 
- - om these circles, which originally were not connected with the 
ie^.v caste (sic) proceeded the forest hermits and wandering ascetics, 
^ .o not only renounced the world and its pleasures but afso kept 
-oof from the sacrifices and ceremonies of the Brahmanas. Different 
^ • more 01 less opposed to Brahmanism, were soon formed from 

'ame circles, among which sects the Buddhists attained to such 

preat fame.” 


explained above the Brahmins who pei formed sacrifices were 
for the Lpamsads to a large extent. Again the Upanisads 
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are full of references to Brahma. But in the teachings of Buddha, 
omission of any reference to Brahma is noticeable. It cannot therefore 
be said that Buddhism was a development of the doctrines in the 
Upanisads. 

Dr. Winternitz has made capital of the fact that the Brahmana- 
portion of the Vedas does not contain much moral teaching. '* The 
Brahmanas are a splendid proof of the fact that an enormous amount 
of religion can be connected with infinitely little morality ” (pages 
207-208). It is strange that the Doctor forgets that the Brahmanas 
were intended to lay down the detailed rules a :d regulations for the 
performance of the sacrifices. As he himself says (page 188), “It 
is a collection of rhe utterances and discussions of the priests upon 
the science of sacrifice.” How the altar is to be constructed, what sorts 
of vessels are necessary, how the havih is to be offered — these details 
are given in the Brahmanas. Although many of the Upanisads are 
included in the Brahmanas Dr. Winternitz has treated the Upanisads 
separately from the other portion* of the Biahmanas. To complain 
of the absence of precepts of morality in the Brahmanas would be as 
absurd as a complaint that a treatise on Physics or Chemistry is silent on 
questions of morality. 

As staled above the Upanisads must be regarded as a whole. The 
Mantras, the Brahmanas, the Upanisads all form parts of an integral 
whole. It is an absolutely unfair criticism to consider separately those 
portions of the Brahmanas which relate to details about sacrificial 
Ceremonies and condemn these portions because they do not contain 
moral teachings. 

Dr. Winternitz has tried to show that some laws of Manu are 
against the Vedas, It is well known that Manu (and also other law- 
givers) have stated again and again that the laws of Manu are based 
on the Vedas. If Dr. Winternitz’s contention is correct the writer of 
the lVanusmriti (and also other law-givers) would be guilty of serious 
dishonesty Let us now examine the charge of the Doctor. He 
blames Manu for prohibiting women from performing Vedic sacrifices 
Now Dr. Winternitz himself has quoted from the Brahmanas where 
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absurd. The word has been interpreted by Say ana as c< desire of 
creation (f*j^r^r)- This is the natural, and the only possible 
interpretation. Schopenhauer and Deussen have taken practically the 
same interpretation, as they hold that the word means “will.” 
Dr. ^internitz does not give any reason why he has rejected the 
interpretation given by Sayanacharyya and accepted by Schopenhauer 
and Deussen. On the other hand he twists another passage of the 
nymn to mean that in this Kama *' the wise searching in their hearts 
have by meditation discovered the connection between the existing 
and the non-existing. We wonder what searching of hearts by wise 
people is necessary to discover that sexual desire is the cause of 
progeny. Sayanacharyya has explained the passage to mean that the 
Wise searching in their hearts have realised that even in the 
nothing which existed at Pralaya there lay the seeds of future 
creation in the form of the which is the result of the action of 

all beings in the previous creation. It may be added that throughout 
the resi of the hymn there is not the least reference to any sexual 
desire or act. * 

From what has been said above it will be clear that in the following 
passage (on page 23!) Dr. Winternitz has given full play to his fancy 
and that there is not the least support in the Vedas for the theories 
enunciated herein ; 

When the Brahmanas were pursuing their barren sacrificial 
science, other circles were already engaged upon those highest 
questions which were at last tieated so admirably in the Upanisads. 
From these circles, which originally were not connected with the 
priestly caste {sic) proceeded the forest hermits and wandering ascetics, 
o not oni/ renounced the world and its pleasures but also kept 
aloof from the sacrifices and ceremonies of the Brahmanas. Diffeient 
s, more 01 less opposed to Brahmanism, were soon formed from 

these same circles, among which sects the Buddhists attained to such 
great fame,’* 

A& ab ° Ve Ae Brahmins Performed sacrifices were 

responsi e for the Upanisads to a lar<«* j a - jj * i 
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are full of references to Brahma. But in the teachings of Buddha, 
omission of any reference to Brahma is noticeable. It cannot therefore 
be said that Buddhism was a development of the doctrines in the 
Upanisads. 

Dr. Winternitz has made capital of the fact that tire Brahmana- 
portion of the Vedas does not contain much moral teaching. “The 
Brahmanas are a splendid proof of the fact that an enormous amount 
of religion can be connected with infinitely little morality ” (pages 
207-208). It is strange that the Doctor forgets that the Brahmanas 
were intended to lay down the deta led rules aed regulations for the 
performance of the sacrifices. As he himself says (page 188), “It 
is a collection of the utterances and discussions of the priests upon 
the science of sacrifice.” How the altar is to be constructed, what sorts 
of vessels are necessary, how the havih is to be offered — these details 
are given in the Brahmanas. Although many of the Upanisads are 
included in the Brahmanas Dr. Winternitz has treated the Upanisads 
separately from the other portions of the Brahmanas. To complain 
of the absence of precepts of morality in the Brahmanas would be as 
absurd as a complaint that a treatise on Physics or Chemistry is silent on 
questions of morality. 

As stated above the Upanisads must be regarded as a whole. The 
Mantras, the Brahmanas, the Upanisads all form parts of an integral 
whole. It is an absolutely unfair criticism to consider sepaiately those 
portions of the Brahmanas which relate to details about sacrificial 
Ceremonies and condemn these portions because they do not contain 
moral teachings. 

Dr. Winternitz has tried to show that some laws of Manu are 
against the Vedas, It is well known that Manu (and also other law- 
givers) have stated again and again that the laws of Manu are based 
on the Vedas. If Dr. Winternitz’s contention is correct the writer of 
the lVanusmriti (and also other law-givers) would be guilty of serious 
dishonesty Let us now examine the charge of the Doctor. He 
blames Manu for prohibiting women from performing Vedic sacrifices 
N-v - Dr WinWnit^ himself has quoted from the Brahmanas where 
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it is stated that the performance of a Vedic sacrifice is so very difficult 
that “if any (person) ventures into them wlthou w any knowledge, 
then hunger or thirst, evil-doers and fiends harass them even as fiends 
•would harass foolish men wandering in a wild forest” (page 198). 
In order to learn the intricacies of Vedic sacrifices one has to undergo 
a prolonged course of special training— both theoretical and practical. 
Women do not receive such training and it is therefore only proper 
that those who really believed in the Vedas should prohibit women 
from performing sacrifices. It will be observed that along with women 
Manu prohibits persons who are not well-versed in the Vedas. In 
order to prove that Manu's law is against the Vedas Dr. Winternitz 
says that in the Rgveda it is found that “ husband and wife together 
perform sacred ceremonies ” and that married couple press the Soma 
and offer adoration to the gcds. It is obvious that Manu’s prohibition 
does not extend to these cases. His prohibition is against women 
undertaking the responsibility of performing a sacrifice (he., officiating 
as the priest), because it requires specialized knowledge without which 
it would be a hazardous venture. Where the Vedas require that 
women should take a specified part in the performance of a sacrifice 
they will certainly take that part under the direction of a priest, and 
they do so even now. It could never have been the intention of Manu 
that such participation should be prohibited. In order to prevent 
the possibility of any misapprehension Manu has declared at the very 
outset that if any of his directions appear to go against the Vedas 
it should be at once discarded in favour of the Vedic injunction. 

Again Dr. Winternitz says, “ In the hymns of the Rgveda women 
could without restriction — at feasts, dances and such-like , show them- 
selves publicly ”, meaning that in this matter lestriction was subse- 
quently placed on women. But this is not so. In the Ramayana we 
find the same rule of conduct laid down for women : — 

I 

*r ttrrn *r fot# wr ^ £ A fora: i 

“ There is no fault if women are seen at times of danger, or poverty, 
or war or Swayamvara, or sacrifice or marriage ceremony.” 

(Yuddha Kanda, 1 1 4th chapter.) 
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The present custom among the Hindus is also the same. 

Dr. Winternitz gives some accounts of creation from the Brahmanas 
and says that the accounts M cannot be made to harmonize with each 
other/’ (page 222). In the first account given by him it is stated that 
Prajapati created Agni, then plants, then the Sun and the Vayu. In 
the second account it is stated that he created birds, snakes, mammals. 
In the third account it is stated that he created man out of his mind, 
the horse out of his eye, the cow out of this breath, the sheep out of 
his ear, the goat out of his voice. Then (he says) there are other 
portions in the Brahmanas where it is said that Prajapati was himself 
created and creation began with water or nothing or with Brahman. 
These accounts are considered by the Doctor as mutually contradictory. 
But we fail to see wherein lies ths mutual contradiction. What he 
considers to be different accounts are merely different portions of the 
entire process of creation. They can surely be pieced together to form 
the following complete account. At first there was only Brahma. 
The world was “ nothing ” (because it was not diversified by name 
and form*. Then was created water and then Prajapati. Prajapati 
created the god Agni, plants, the god Sun, the god Vayu, birds* 
snakes, mammals, e.g., the man, horse, cow, sheep and goat. This is 
the entire account and there is no self-contradiction in it. 

Similarly the learned Doctor is mistaken when he says, ‘*A system 
of philosophy of the . Upanisads can only be said to exist in a very 
restricted sense,” meaning that different portions of the Upanisads 
are mutually contradictory. He overlooks the method of reconciling 
apparent contradictions between different portions of the Vedas laid 
down by Jaimini in his Purva Mlmamsa Philosophy. He also forgeta 
that all apparent contradictions between different passages of the 
Upanisads have been beautifully reconciled by Badarayana in his 
Brahmasutras which form an admirable basis for the system of the 
Upanisads. The Doctor has not mentioned any instances of mutual 
contradiction between different portions of the Upanisads. 

The Doctor says (p. 66} 44 There is not yet found in the hymns (of the 
Rgveda) that caste division” which (according to him) was intro- 
duced later. He adds however that in a hymn of the Rgveda - 
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the Purusasukta) the four castes are mentioned. He also mentions 
that in the Rgveda it is seen that “at the King’s side there stood a 
house-priest (Purohita) who offered the sacrifices for him,” a fact 
significant of the existence of the priestly caste (the Brahmins!. 
Another relevant fact (not mentioned by the Doctor) is that there 
are several references to the Brahmins in the Rgveda (e.g , 5 - 7 - 4 , 
1-10-2, 8-78-3, 8-3-26, 8-25-3). 

The mention of Brahmins implies the existence of the caste system. 
The derivation of the word Brahmana implies a hereditary caste 
In the face of all these facts it wculd be difficult to 
mainiain that the caste system did not exist at the time of the Rgveda. 
Another significant fact is that there is clear mention of the caste 
system in the Atharvaveda whose antiquity is established by the fact 
that its language and metre “ are in essentials the same as those of 
the Rigveda ” as observed by the learned Doctor himself. It is quite 
natural that the subject matter of the Rgveda being adoratim of various 
gods there are fewer occasions for reference to the four castes in the 
Rgveda than in the Atharvaveda which deals with topics of a diver- 
sified nature. 

Dr. Winternitz says, “ It proved fatal for the development of 
Indian philosophy that the Upanisads should have been pronounced 
to be revelations and sacred texts.” But in spite of the fact that the 
Upanisads were considered to be revelations, great philosophers 
like Kumarila Bhatta and Sarikaracharyya appeared in India, and 
different schools of philosophy were preached by Sankara, Ramanuja, 
Madhwa and many other philosophers. Saints like Chaitanva and 
Ramlrrsna Paramahainsa testified to the truth of the philosophy of the 
Upanisads. It is because of the belief in revelation that the “ deeply 
ethical doctrine of Karma entered greatly into the daily life and 
religious practices of the masses in India. It therefore seems to us 
that the fact that the Upanisads were regarded as revelations has 
proved to be a blessmg to the Hindus and not a curse. 

We have remarked before how the interpretation of the 
by the learned Doctor is unsatisfactory. His e v ,Wt‘ of the 
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sentence rj?[ is equally so. He interprets it thus; “The 

world exists only in so far as thou thyself art conscious of it.” Now 
this interpretation is absolutely wrong; cTrf means the univeisal 
soul (Brahman) and means the individual soul (Jlva). Accor- 
ding to Sankara this sentence establishes the absolute identity between 
the two. According to Ramanuja it means that the individual soul is 
like the body and the universal soul is like its spirit. In any case 
there can be no doubt that the proposition refers to the intimate 
connection between the individual soul and the universal soul. The 
doctrine that the world exists cnly in so far as thou art conscious of 
it, is absurd and cannot bear the slightest scrutiny. What I am 
conscious of now may be absolutely different from what I shall be con- 
scious of after a few days or years, and is different from what other 
people are conscious of. So the doctrine would mean that different 
worlds exist for different people and also for the same person at 
different times. “ What 1 am conscious of” is a part of my mind 
( ^frp ) which is quite different from the soul which is the subject 
of the sentence. It the learned Doctor had referred to an elementary 
treatise on Vedanta philosophy (e.g , the ) be could not 

have made such a hopelessly incorrect statement. With so little 
attempt to understand the true spirit of the Vedas his characterization 
of some passages of the Vedas as “ foolish and nonsensical ” (page 
149) and as the creation of lunatics (page 182.) must be considered to 
be the result of arrogance and ignorance. His enunciation of the 
fundamental doctrine of t he Upanisads, — “ The Universe is Brahman 
but the Brahman is the Atman ”, is also incorrect The universe is 
visible, but Brahman is invisible. The universe does not last for 
ever, but Brahman does. Brahman is much larger than the universe 
which is created out of Brahman and merges into Brahman. Brahman 
is both immanent and transcendent. It is a mistake to identify 
Brahman with the universe, as the Doctor has done. 

The entire sentence is ^ “All this is 

Brahma, because it comes into being from Brahma, exists in Brahma, 
and merges into Brahma.” Brahma is the cause, the Universe is the 
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effect. The cause and the effect are essentially the same. Hence the 
universe is nothing but Brahma. The words jjsj if SI without 

the words cl'^snf'TfcT rep re ents only a half-truth. Not being able to 
appreciate the true spirit of the Sanskrit literature which is permeated 
by the spirit of the Upanisads he calls it “ effeminate, ascetic and 
pessimistic” (page 68). He has frequently referred with undisguised 
contempt to “the priestly class " which he believes to be the author 
of some portions of the Vedas. His contempt for them is evidently 
due to his prejudice. He also calls them conjurors who pose as 
philosophers” !p. 149i. The spirit of contempt and arrogance 
revealed by him is largely responsible for the fact that he has totally 
failed to enter into the spirit of the Vedas and the Upanisads. It is 
no wonder chat he has tried to belittle the high praise bestowed on 
the Upanisads by Schopenhauer and Deussen. 
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